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The Black female experience in the United States is a colonized existence. This 
project’s analysis is specific to the North American U.S. geographic space and is not a 
diasporic project. Black women suffered from the greatest increase in the percentage of 
inmates incarcerated for drug offenses in the 1980’s and 1990’s which is the period of 
criminal justice policy formation and implementation on which this project is focused. 
This project is uniquely situated in the overlap between womanist ethics and 
postcolonial feminist imagination and extends scholarship in both discourses by showing 
that there is an interwoven line between the colonial-to-contemporary tapestry of U.S. 
colonial systems that have intentionally acted as colonizing apparatus of Black women to 
the disproportionate number of Black women in the prison industrial complex today. 
Timely in Third Wave womanist discourse and postcolonial studies discourse, 
“Dialogical Offense” demonstrates how a postcolonial womanist methodology can be 
utilized as an interdisciplinary lens in which to view multiple oppressions in a very 
specific way; when U.S. internal colonization is named as the primary oppression of 





“Dialogical Offense” was created to give recognizable collective nomenclature 
to historic and contemporary academic scholarship that scholars-on-the margins have 
used, will continue to use, and that other scholars-on-the-margins can build upon, to resist 
Eurocentric and colonizing academic discourse as normative. The use the adjective 
“dialogical” is intentional to describe the noun “offense”- the act itself, versus the verb of 
“doing of the act” which can be described as a decolonial act of resistance. Naming 
“offense” as a noun and using the adjective “dialogical” to describe a breach of academic 
“law,” “discourse,” or “canon” is what Aimé Césaire called “thingification,” or the act of 
naming the “action” as a decolonial act. This decolonial act of naming “the thing,” 
decenters Eurocentric academic hegemony and allows colonized subjects to dialogue 
anew- on “the colonized” terms and in “their” language. The creation of this new 
nomenclature is central to the project’s uniqueness. The creation of the nomenclature 
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CHAPTER 1: INTRODUCTION 
The black female experience in the United States is a colonized existence. 
“Since the black woman’s involuntary arrival in the West, her body has been a site of 
powerful and painful contention.”1 The goal of this project is to demonstrate how the 
category “black female” is intimately connected with past and present spatial 
organization and that black femininity and black women’s humanness are bound up in an 
ongoing geographic struggle.2 This analysis is specific to the North American U.S. 
geographic space and is not a diasporic project.3 This project is uniquely situated in the 
overlap between womanist ethics and postcolonial feminist imagination and extends 
scholarship within both discourses in the following ways. First, it extends the “colonial 
room” in the “womanist house of wisdom”4 by situating black women as colonial and 
                                                            
1 Copeland, M. Shawn. “Body, Representation, and Black Religious Discourse” in Postcolonialism, 
Feminism, and Religious Discourse, Laura E. Donaldson and Kwok Pui-lan, editors. New York, NY: 
Routledge, 2002, (180). 
2 McKittrick, Katherine. Demonic Grounds: Black Women and the Cartographies of Struggle. Minneapolis, 
MN: University of Minnesota Press 2006, (xviii). “Demonic Grounds reveals that the interplay between 
domination and black women’s geographies is underscored by the social production of space. Concealment, 
marginalization, boundaries are important social processes” (xi). 
3 The geographic parameters of this project are important to state because African womanists & African 
American womanists are creating specific scholarship around their colonial and postcolonial female 
construction of identity. For example, see: “Models in the Construction of female Identity in Nigeria 
Postcolonial Literature” by Omotayo Oloruntoba-Oju and Taiwo Oloruntoba-Oju who utilize gender theory 
and African Womanist discourse to challenge colonialist constructions of the African female. TYDSKRIF 
VIR LETTERKUNDE 50 (2) 2013. 
4 The term “womanist house of wisdom” is utilized to describe the foundational beginnings of the discourse 
of womanism that began in the 1970’s by Katie Canon and flourished in the 1980’s and 1990’s with the 




postcolonial subjects within womanist discourse. Second, it names and analyzes a nexus 
of systems that colonized black women within the early U.S. nation-building colonial 
project. Third, it points to contemporary criminal justice policies and mass incarceration 
of black women as part of an ongoing internal colonizing project of the category “black 
female.” The U.S. internal colonization of black women is a specific experience 
embedded in a multilayered colonial metanarrative. This colonized existence is one that 
was and is structured in systems of multilayered oppressions that the African female 
encountered when she exited slave ships onto U.S soil. The interplay of these 
multilayered and interlocking systems of oppression, acted as colonizing apparatus and 
constructed and colonized “the category black female” humanness and embodiment- to 
include constructed racial identity; race-based femininity; and ultimately, her criminality. 
“Women are not readily visible in current criminal justice policy debates”5 and 
historically, “the consequences for women of the expansion of the criminal justice system 
                                                                                                                                                                                 
Kirk-Duggan, Cheryl Townsend Gilkes, Clarice Martin, Marcia Riggs, Cheryl Sanders, Emilie Townes and 
Delores S. Williams. Stacey Floyd-Thomas, a former doctoral advisee of Canon, self-described herself as a 
second-generation womanist and her contemporaries followed suit. Floyd-Thomas advanced womanist 
methodological tools within religious discourse as a distinct ethical method that non-womanists can utilize. 
In 2006, Monica Coleman and Melanie Harris argued that it was time for a “third wave”. These collective 
waves constitute the canon of womanist discourse, referred to as a “house of wisdom”. Katie Cannon stated 
“We officially began constructing this womanist house of wisdom in 1985, and as intellectual laborers we 
continue to work day in and day out so that our scholarly infrastructure is built on solid rock instead of 
shifting sand. The womanist house of wisdom is an ongoing project: “The real challenge before us is not to 
become ‘post-womanist’ but to investigate feasible ways to actualize the definition of womanism. The idea 
of building on the wisdom of ordinary black women cannot be wrong or outdated.” See Gary Dorrien. 
Economy, Difference, Empire: Social Ethics for Social Justice. (New York, NY: Columbia University 
Press, 2010) 344-348. 
5 Danner, Mona J. E. “Three Strikes and Its Women Who Are Out: The Hidden Consequences for Women 
of Criminal Justice Policy Reforms,” in Crime, Control and Women: Feminist Implications of Criminal 




remain largely unconsidered and invisible in public policy discussions.”6 There are 1.3 
million women under the supervision of the criminal justice system.7 Between 1980 and 
2017, the number of incarcerated women increased by more than 750% rising from a 
total of 26,373 in 1980 and 225,060 in 2017.8 In 2017, the imprisonment rate for African 
American women (92 per 100,000) was nearly twice the rate of imprisonment for white 
women (49 per 100,000).9 Hispanic women were imprisoned at 1.3 times the rate of 
white women (66 vs. 49 per 100,000).10 The Sentencing Project reports that the rate of 
imprisonment for African American women has been declining since 2000, while the rate 
of imprisonment for white and Hispanic women has increased. For example, between 
2000, and 2017 the rate of imprisonment in state and federal prisons declined by 55% for 
black women, while the rate of imprisonment for white women rose by 44%. However, 
this data does not explain that Black women suffered from the greatest increase in the 
percentage of inmates incarcerated for drug offenses in the 1980’s and 1990’s, which is 
the period of time of policy formation and implementation on which this project focuses. 
Drug related criminal policies that stemmed from the “War on Drugs” and Mandatory 
Minimum Sentencing laws were at their height of enforcement during this time period. 
These specific federal policy and local level implementation apparatus resulted in more 
                                                            
6 Ibid. 
7 The Sentencing Project, Fact Sheet: Incarcerated Women and Girls, June 6, 2019. 
www.SentencingProject.org. pdf version, (1). 
8 Ibid. 





expansive law enforcement efforts, stiffer drug sentencing laws, and post-conviction 
barriers to re-entry that uniquely affected Black women. The result was that Black 
women had the greatest percentage of increase in the number of persons who were under 
the supervision of the criminal justice system ‐ jail, prison, parole or probation ‐ with a 
rate of increase of 72% between 1990 -1996.11 The federal government’s “War on 
Crime” in 1965 declared by President Lyndon B. Johnson and President Nixon’s “War on 
Crime” declared in 1971 specifically targeted “the category black female.” While these 
“War” mandates from the federal government may appear outdated, and this particular 
era of criminal justice policy nomenclature seems passé, the damage of criminalizing “the 
category black female” has been solidified and today the interaction of Black women 
who encounter the criminal justice system has just become “re-coded” through other 
criminal justice policies that have been State sanctioned “wars” such as Stop and Frisk 
and Stand Your Ground Laws and other unjust policing practices that are results of the 
trickle down effects of both the “War on Crime” and the “War on Drugs.” 
Today, girls-of-color are the fastest-growing group of people who are being 
disenfranchised by public policies that support the prison industrial complex.12 The 
                                                            
11 Bush-Baskette, Stephanie. Misguided Justice: The War on Drugs and the Incarceration of Black Women. 
Bloomington, IN: iUniverse, Inc., (3). 
12 Day, Keri. Unfinished Business: Black Women, the Black Church and the Struggle to Thrive in America. 
Maryknoll, NY: Orbis Books, (79). Scholar and Activist Angela Y. Davis popularized the term prison 
industrial complex within scholar/activist discourse to contest prevailing beliefs that increased levels of 
crime were the root cause of mounting prison populations. She argued, prison construction and attendant 
drive to fill these new structures with human bodies have been driven by ideologies of racism and the 
pursuit of profit. The exploitation of prison labor by private corporations is one aspect among an array of 
relationships linking corporations, government, correctional communities, and media. These relationships 
constitute what we now call the “prison industrial complex”. Social historian Mike Davis first used the term 
in relation to California’s penal system, which he observed already had begun in the 1990’s to rival 




intersectionality of institutionalized colonial gendered-economic-racism in U.S. criminal 
justice policy is complex. The Sentencing Project Fact Sheet on Incarcerated Women and 
Girls, stated: 
Girls-of-color are much more likely to be incarcerated than white 
girls. The placement rate for all girls is 47 per 100,000. Native 
girls (134 per 100,00) are more than four times as likely as white 
girls to be incarcerated; African American girls (110 per 100,000) 
are three-and-a-half times as likely; and Latina girls (44 per 
100,000) are 38% more likely.13 
These gendered racial disparities must be examined and analyzed by the 
specific populations affected and this project focuses on Black women/girls specifically. 
The other gendered racial data is outside of the scope of this project. This project is a 
contribution to the research on African American women who encounter the Criminal 
Justice System which is underrepresented in the overall research on Women in the 
Criminal Justice System. However, in 2017, The Office on Violence Against Women 
housed in the U.S. Department of Justice released a Report titled, “The Impact of 
Incarceration and Mandatory Minimums on Survivors: Exploring the Impact of 
Criminalizing Policies on African American Women and Girls.” The Report stated: 
                                                                                                                                                                                 
Factories in the Field: A Prison-Industrial Complex,” The Nation 260, no.7 (20 February 1995.) The notion 
of a prison industrial complex also insists that the racialization of prison populations, and this is not only 
true of the United States, but of Europe, South America, and Australia as well is not an incidental feature. 
Critiques of the prison industrial complex undertaken by abolitionists activists and scholars are very much 
linked to critiques of the global persistence of racism. Antiracist and other social justice movements are 
incomplete with attention to the politics of imprisonment. In 2001, at the United Nations World Conference 
Against Racism held in Durban, South Africa, individuals active in abolitionist campaigns in various 
countries attempted to bring the connection to the attention of the international community. They pointed 
out that the expanding system of prisons throughout the world both relies on and further promotes 
structures of racism even though its proponents may adamantly maintain that it is race-neutral. Angela Y. 
Davis. Are Prisons Obsolete? New York, NY: Seven Stories Press, 2003 (83-86). 




The anti-violence movement- and society in general- need a new 
strategy to dismantle norms that have resulted in the 
disproportionate incarceration of African American women. Since 
the 1980’s, the criminalization of certain behaviors and life 
circumstances have meant that drug use, mental illness, and 
poverty are treated as crimes. The efforts to criminalize these 
issues coincided with the criminalization of domestic violence and 
resulted in the increased incarceration of women who are survivors 
of sexual and domestic violence- with a disproportionate impact on 
Black women. [sic] Public policy has sought to respond to the 
violent victimization of women with interventions that included 
increased surveillance and punishment, including mandatory arrest 
and the increased use of pretrial detention. For many Black 
women, this has meant increasing arrest, charging, and 
confinement under the same laws that were ostensibly designed to 
protect them as victims of intimate partner violence (IPV).14 
This Report highlights the fact that Black women are often victims of the public 
policies that are “designed” to support and protect them but often “the examination of the 
crime bills and their accompanying public debate reveals no sign of women other than as 
victims of domestic violence.”15 The New York Times called women the “quiet winners” 
in the 1994 U.S. Crime Bill because of the inclusion of the Violence Against Women 
Act.”16 A hallmark of womanist discourse recognizes, “a passage from Zora Neale 
Hurston’s Their Eyes Were Watching God that theorizes the compound-complex dynamic 
                                                            
14 The U.S. Department of Justice Office on Violence Against Women, The Impact of Incarceration and 
Mandatory Minimums on Survivors: Exploring the Impact of Criminalizing Policies on African American 
Women and Girls, January 2017 (Summary Report from the Roundtable held September 21-22, 2015). 
15 Danner, 5. 
16 Ibid. “This portion of the national crime bill budgets $1.6 billion for a national jot line for domestic 
violence victims and education programs aimed at police, prosecutors, and judges. It includes provisions 
that encourage mandatory arrests in domestic violence complaints, sex offender registration programs, the 





of black women’s oppression, that must be recognized as cruel theory.17 This womanist 
project seeks to address the historical-ethical trajectory of early colonial systems that 
inform contemporary criminal justice policies by employing an interdisciplinary effort 
and use of multi-methodological approaches to specific parts of its analysis. After a 
methodical historical-ethical analysis of four interlocking colonizing systems, that I have 
named NE(X)US,18 this project will demonstrate how criminal justice policies have acted 
as a continuum and ongoing colonizing process of Black women in the United States. 
Building upon Michelle Alexander’s concept of the New Jim Crow19 as “a system of 
crime control” as a presupposition, this project advocates the following: NE(X)US, is 
also a system that operates through our criminal justice institutions and functions in 
                                                            
17 Copeland, 181. 
18 I am using NE(X)US or “New European istence in the United States” to denote the imbrication of 1) 
the Doctrine of Manifest Destiny; 2) Patriarchy; 3) Slavery; and 4) Christianity. European existence in the 
New World consisted of the negation of being or absence of being of all Others. The use of is to 
signify the colonizer’s extermination of being for Native Americans, Blacks, and Others. In my analysis I 
have identified four U.S. colonizing systems, (Doctrine of Manifest Destiny, Patriarchy, Slavery, 
Christianity) and their apparatus that I have modeled after Tinker’s political, social, economic, and 
religious systems (respectively) of cultural genocide. My development of NE(X)US is built on George 
Tinker’s phrase in Missionary Conquest: The Gospel and Native American Cultural Genocide 
(Minneapolis, MN: Fortress Press, 1993) “We can now begin to identify the structural web of a systemic 
causal nexus (italics by Tinker) in which these missionaries were firmly entrapped, even as we are more or 
less entrapped in it today (115). In his footnote on this phrase’s understanding Tinker states: “The term here 
refers to that interconnected systemic whole that in itself has become causative or determinative of 
subsequent actions, where all actions are to a significant extent determined by all previous actions. Who 
each one of us is as a human being is not a matter of complete freedom; rather, the parameters of our 
behavior are determined by our culture, the structures of society around us, when we live, who our parents 
are, and so forth. I am not arguing here for complete determinism, either. The limitations to human 
freedom, however, must be recognized in order to press those limits to allow for greater freedom” 164. 
Building on Tinker’s idea of a causal nexus, my construction of what I am calling NE(X)US will be 
discussed in detail in Chapter 2. 
19 See Michelle Alexander’s, The New Jim Crow: Mass Incarceration in the Age of Colorblindness. New 
York, NY: The New Press, 2012. This edition has a forward by Dr. Cornel West whose endorsement and 
praise of this academic/activist text has positioned Michelle Alexander, civil rights advocate and litigator as 




concert with the undercaste system of the New Jim Crow.20 Building upon Alexander, by 
constructing NE(X)US as a coinciding system that names Black women colonial and 
postcolonial subjects, this project will utilize the collective nomenclature, “Dialogical 
Offense” to demonstrate and promote NE(X)US as one of many strategies of resistance to 
Eurocolonialism by scholars on-the-margins. The nomenclature “Dialogical Offense” is 
being utilized to be in conversation with other theorists whose scholarship help support 
the thesis of this project which is that there is an interwoven line between the colonial-to-
contemporary tapestry of American laws and policies that have acted as colonizing 
apparatus of Black21 women to the disproportionate number of African American women 
in the prison industrial complex today. Chapter 2 will discuss the theorists relevant to this 
project, the nomenclature “Dialogical Offense” and the construction of NE(X)US. 
The construction of NE(X)US will create a postcolonial womanist 
methodological “tool” that names African American women as colonial and postcolonial 
subjects and argue that this “naming” is critical to three specific discourses: 1) womanist 
theoethical discourse; 2) postcolonial feminist imagination; and 3) transnational feminist 
discourse. To the discourse of womanist theoethics this project will: 1) add NE(X)US as 
a postcolonial womanist methodological “tool” to the “womanist house of wisdom”; and 
2) add NE(X)US as an analytical framework that can act as “furnishing” in the colonial 
room for future womanist scholarship. Within the discourse of postcolonial feminist 
                                                            
20 Alexander sets up her terminology of “The New Jim Crow” as a “system”. She stated, “Viewed from this 
perspective, the so-called underclass is better understood as an undercaste- (author’s emphasis) a lower 
class of individuals who are permanently barred by law and custom from mainstream society (13). 
21 The term African American woman/female will be utilized from this point forward denoting that this 




imagination, this project will: 1) act as a “guidepost” for internal colonization of African 
American women in the United States; and 2) add an example of postcolonial womanist 
imagination to this burgeoning discourse. To the discourse of transnational feminism, this 
project will: 1) add African American women to the discourse as “colonized” and 
“postcolonial” subjects; and 2) act as a decolonizing methodology and praxis that can 
foster solidarity between African American women and other colonized women within 
transnational feminist discourse and the transnational feminist movement. Within each 
discourse, NE(X)US will create and inform new lines of inquiry in which to strategize 
via the nomenclature “Dialogical Offense” and move African American women toward 
greater wholeness and flourishing which is a tenet of all three discourses. For example, a 
postcolonial womanist analysis of African American women in the formulation, 
implementation, and evaluation of criminal justice policies can redirect and refocus 
womanists and policymakers to counter race-gendered moral claims embedded within 
systems of oppression that have justified societal harshness toward African American 
women who encounter the criminal justice system. 
As a strategic framework, “Dialogical Offense” will introduce this new 
nomenclature as a liberative ethic22 to womanist theoethical discourse, the discourse of 
postcolonial feminist imagination, and transnational feminist discourse with the goal to 
                                                            
22 For the definition of liberative ethics see Miguel De La Torre. Ethics, a Liberative Approach. 
Minneapolis: Fortress Press, 2013. “If we want to live within a more just social order, then we need to 
move toward the ethical perspectives emerging from marginalized communities, communities that know 
how to survive within the dominant culture. Such a survival ethics would be liberative. It is important to 
note that we are not calling for a liberationist ethics; but rather, a liberative ethics. What’s the difference? 
While liberation ethics is a type of liberative ethics, liberative ethics is not necessarily liberationist. The 
focus of liberative ethics moves away from orthodoxy, correct doctrine, toward orthopraxis, the correct 




create a collective ideological resistance movement among the three discourses. The 
nomenclature “Dialogical Offense” has been created to give a recognizable nomenclature 
to academic “strategies” that scholars-on-the-margins have already done, are currently 
doing, and will do, as acts of resistance to Eurocentric academic discourse. The 
uniqueness of this project is that it does the following: 1) creates and names the 
construction of NE(X)US and gives a “form” (an imbrication) to this specific interplay of 
oppressions toward Black women and; 2) assigns the collective nomenclature “Dialogical 
Offense” to denote codifying actions of scholars-on-the-margins as part of the 
methodology that this project will use to discuss and be in dialogue with specific theorists 
throughout this project. 
In womanist discourse the nomenclature “Dialogical Offense” will demonstrate 
strategies that: 1) extend examples of womanist methodologies that redefine and re-
appropriate the terms of the oppressor; 2) show that naming techniques and creating tools 
(like NE(X)US) is necessary to dialogue differently about dismantling systematic and 
institutionalized oppression of African American women. In the discourse of postcolonial 
feminist imagination, “Dialogical Offense” nomenclature will: 1) name strategies that 
carve out fissures within this burgeoning discourse that foster dialogue between 
colonized/postcolonial female scholars-of-religion and white feminist theoethical 
scholars; and 2) show that naming techniques can act as a “guidepost” to collectively 
dialogue about systematic oppression of colonial and postcolonial groups of women. In 
the discourse of transnational feminism the nomenclature “Dialogical Offense” will:  




color; and 2) give an example of the creation of a “new horizon” that opens up dialogue 
about transnational gender resistance against colonialism and institutional oppression. 
This project will introduce an interdisciplinary postcolonial womanist 
methodology to argue that when African American women are defined and discussed as 
colonized and postcolonial subjects in both womanist discourse and postcolonial feminist 
discourse (and postcolonial discourse more broadly) this “new identity” or “naming” is a 
“Dialogical Offense” strategy that will allow womanist scholars to create new horizons of 
existence and flourishing for African American women in the United States and 
transnationally. This project’s womanist analysis is written with a guiding presupposition 
and central tenet of womanist discourse. This presupposition is that the moral agency of 
African American women is not based on individual choice alone; but that their moral 
agency is tied to structural realities, or what womanist Emilie Townes calls structural evil 
or systemic evil that devalue[s] them individually and communally.23 Like Townes, “my 
aim is to consider what it means for African American society and culture to love our 
heart, to be called beloved under the rubric of womanist ethical concerns for ontology, 
and by praxeological extension, [and] wholeness.”24 This project argues that by 
methodically colonizing African American female humanness, identity, and subjectivity, 
                                                            
23 Emilie M. Townes. “To Be Called Beloved: Womanist Ontology in PostModern Refraction.” The 
Annual of the Society of Christian Ethics, Vol 13. (1993) pg. 93-115. 
24 Ibid, 94. This article is about Womanists understanding of themselves within the United States. Townes 
states, “A womanist ontology is a radical concern for is-ness in the context of African American life. This 
concern for being is not rooted in trans-empirical realities or with a world behind the world of Black life in 
the United States. Its primary concern is concrete existence (lived life) and the impetus for a coherent and 
unified relationship between body, soul, and creation. In this sense, it is a consonant with African 
cosmology that understands all life is sacred. A womanist ontology seeks to rediscover this apprehension in 




Euro-American settlers and their progeny intentionally constructed and constrained the 
moral agency of African American women. NE(X)US will demonstrate how the moral 
agency of African American women has been historically constructed by Euroamerican 
colonizers25 and that moral claims based in race, gender/gender identity, and class act as 
“coded”26 moral claims embedded within contemporary U.S. criminal justice policies and 
practices. Rooted in the metanarrative of NE(X)US and utilizing a postcolonial womanist 
methodology, this project will present analysis of three criminal justice policies to show 
how the development, enforcement, and actions of these three specific criminal justice 
policies acting in-continuum, perpetuate27 a “deviant”, “undeserving” and “guilty” moral 
social identity for African American women. The three criminal justice policies are: 1) 
the War on Drugs (federal policy); 2) Stand Your Ground Laws (state policy); and  
3) Mandatory Minimum sentencing (local-level policing and legal apparatus of federal 
and state policies). This project will demonstrate how the systematic and institutional use 
of criminal justice policies act as contemporary colonizing apparatus operating within an 
                                                            
25 For the purposes of this project, the term “colonizer(s)” that builds on George Tinker’s Missionary 
Conquest’s understanding of internal colonization when he stated “With the benefit of hindsight, 
colonization is now identified as a process involving an unhealthy relationship between two distinct 
peoples, the colonizer and the colonized. More than just a convenient economic relationship, colonization 
has necessarily meant and continues to mean the domination of a people by another people. Furthermore, 
colonization has necessitated and continues to necessitate the political, military, social, psychological, and 
economic domination that virtually requires the elimination of the culture and values system of the 
colonized and the imposition of the values and culture of the colonizer. For the sake of economic control, 
the main impetus behind any colonization, the colonizer must devise ever new means of oppressing the 
colonized” 119. This project demonstrates that the internal colonization of African American women began 
in the systems that I identify as NE(X)US and the contemporary form of colonization has been embedded 
in the continuum of three specific criminal justice policies. 
26 Chapter Three will provide a detailed analysis of these “coded” moral claims. 
27 I am using the word “perpetuate” here strategically because this project will demonstrate that: NE(X)US 
created, War on Poverty and Welfare solidified; War on Crime and criminal justice policies perpetuate and 




internal and ongoing colonial project,28 likened to how the institutional colonizing 
apparatus of Treaties, Policy, and Legislative Act/Bills were utilized to colonize Native 
Americans.29 
When discussing African Americans in The New Jim Crow, Michelle Alexander 
stated, “Like Jim Crow (and slavery), mass incarceration operates as a tightly networked 
system of laws, policies, customs, and institutions that operate collectively to ensure the 
subordinate status of a group largely defined by race.”30 This project points to 
contemporary mass incarceration of African American women based in the gendered-
racism of colonial systems that preceded slavery and Jim Crow Laws and rejects 
modernity’s dualism and argues for wholeness.31 Townes created the womanist 
terminology “is-ness,” which describes a web of creation that runs counter to the self-
other opposition that underlies much of Western thought. Townes’ “is-ness” is the 
womanist ontological reflection that guides this project’s womanist methodology that 
challenges postmodernist discourse as it responds to modernist inadequacies. “Being is 
physical and spiritual in a womanist ontology.”32 Townes stated: 
                                                            
28 Gayatri Chakravorty Spivak stated that it is the African American who is “in the struggle against internal 
colonization; it is the African American who is postcolonial in the United States” in “Teaching for the 
Times” in Dangerous Liaisons: Gender, Nation & Postcolonial Perspectives. Anne McClintock, Amir 
Mufti and Ella Shoat, editors. (Minneapolis, MN: University of Minnesota Press, 1997) 478. 
29 See Tinker, Missionary Conquest. In each case study Tinker discussed how the U.S. political system and 
its sub-apparatus were used to colonize Native Americans. Specific use of Chapter 4: “Pierre-Jean De 
Smet: Manifest Destiny and Economic Exploitation” and Chapter 5: “Henry Benjamin Whipple: The 
Politics of Indian Assimilation” will be referenced. 
30 Alexander, The New Jim Crow, 13. 





A womanist ontology recognizes the subject-other split that is 
intrinsic to western culture as a crucible that must be part of 
ontological reflection for it is part of reality as a whole. While 
recognizing this split, a womanist ontology advocates the self-
other relationship, for it is in the relational matrix that wholeness 
can be found for African Americans.33 
Both African American female theorists, Michelle Alexander and Emilie 
Townes are strategic black feminist and black womanist lenses that support the 
framework of this project. Both write in solidarity with communal understanding of “a 
way into the bounty of Black life in the United States.”34 This project seeks to co-exist in 
this lineage of scholarship. 
Womanist Discourse: The imbrication NE(X)US and the nomenclature “Dialogical 
Offense” adds “furnishing” to the “colonial room” in the “womanist house of wisdom.” 
As a womanist project, my argument is that the “colonial room” is “unfinished 
and unfurnished” and that specific attention within the discourse should be given to 
theoethical issues around the colonization and the “post”-colonialism of African 
American women. In Sisters in the Wilderness: The Challenge of Womanist God-Talk,35 
pioneer womanist Delores S. Williams began the construction of the “colonial room” 
with incremental womanist analysis of colonial and postcolonial scholarship by other 
womanists over the last two decades. This project is timely in womanist discourse and 
postcolonial discourse because it will demonstrate how a postcolonial womanist 
                                                            
33 Ibid, 94-95 
34 Ibid, 95 
35 Williams, Delores S. Sisters in the Wilderness: The Challenge of Womanist God-Talk. Maryknoll, NY: 




methodology can be utilized as an interdisciplinary lens in which to view multiple 
oppressions in a very specific way. As a postcolonial womanist methodology, NE(X)US 
does two very specific things. First, it names African American women colonial subjects. 
Second, it centers colonialism, defined as the imbrication NE(X)US, within womanist 
discourse, arguing that race, gender, and class are constructed categories and 
positionalities with roots in the U.S. colonial nation-building project. Finally, the naming 
of the imbrication called NE(X)US will show how race, gender/gender identity, and class 
were constructed through the U.S. internal colonial systems that were intentional in their 
creation of hierarchal taxonomies that oppressed and continue to perpetuate oppression of 
African American women. As a postcolonial womanist scholar, I feel compelled to 
examine this imbrication of systems, NE(X)US, as collective colonizing apparatus in the 
U.S. multilayered nation-building project. In solidary, I write this dissertation to “give 
voice” to my African American female sisters in the criminal justice system as an 
“organic intellectual,” à la Gramsci acting to raise the critical consciousness36 of a more 
accurate picture of the colonized state of the “category black female” in the United States 
                                                            
36 This statement is referencing the scholarship of Miguel De La Torre in AJIACO Christianity: Toward an 
Exilic Cuban Ethic of Reconciliation, (22) which was his dissertation submitted to Temple University in 
May 1999 where he centers himself both inside and outside ajiaco Christianity as a methodology specific 
to reconciliation of oppression of Resident Cubans vs. Exilic Cuban (particularly Cubans residing in the 
continental United States. De La Torre states “As a postcolonial theology, ajiaco Christianity attempts to 
situate the discourse within the consequences of colonialism. Postcolonialism emerges from the pain of the 
domesticated Other” (24). I situate myself as a colonized ‘Other’- an African American woman born in the 
United States as a descendent of slaves, writing postcolonial womanist scholarship, and an African 




in the Age of Becoming,37 the 2019 New York Times best-selling memoir of former First 
Lady, Michelle Obama. 
In Missionary Conquest, George Tinker, discussed how the U.S. colonial 
nation-building project included the formation of political, economic, social, and 
religious systems,38 which for the purposes of this analysis are named as Manifest 
Destiny, Slavery, Patriarchy, and Christianity respectively. A postcolonial womanist 
analysis of criminal justice policy will create new interdisciplinary dialogue around the 
“inner reaches of subjectivity”39 of the black female experience in the United States. 
Situated in Third Wave womanism, NE(X)US, acting as a “Dialogical Offense” strategy 
will expand Third Wave womanist discourse by revisiting colonialism in the womanist 
house of wisdom. This is a unique project in that it will illustrate that by itself, the 
womanist toolbox is insufficient to grapple with defining and discussing African 
American women as colonial and postcolonial subjects in the U.S. context. As I see it, 
this project is “part of America’s unfinished business”40 in the metanarrative of the 
internal and ongoing U.S. colonizing project of African Americans. The nomenclature 
                                                            
37 Obama, Michelle. Becoming. New York, Crown, 2018. 
38 See footnotes 7 and 17 in this Chapter. 
39 McKittrick, Demonic Grounds, 8. 
40 Tinker, Missionary Conquest, 4-5. Like scholar/activist George Tinker who is an Osage Native American 
writing as a voice for his people, stating, “I intend to expose the illusion, the covert ‘lie’ of white self-
righteousness as it was internalized and acted out by the missionaries themselves. I do this out of a sense 
that this is part of America’s unfinished business” I write this dissertation from the positionality of an 
African American female voice in critique of Euro-American white self-righteousness that was fostered 
through theft of Africans from Africa, slavery in America, and systems of U.S. internal colonization. By 
exposing this “lie”, I stand in solidarity with Native American scholars who, like African Americans are 




“Dialogical Offense” was created with the intent to be used as a liberative ethic that seeks 
to reclaim the lives of African American women as historical and active contemporary 
subjects within religious discourse and therefore includes an orthopraxis.41 Through its 
liberative feminist orthopraxis,42 “Dialogical Offense” will also operate as political praxis 
for individual, communal, and diasporic survival for women of African descent and thus 
fulfills another core tenet of womanist discourse. 
Postcolonial Feminist Imagination: NE(X)US and “Dialogical Offense”  
act as a “Guideposts”. 
Feminist theologian, Kwok Pui-lan’s, scholarship addresses addressed feminism 
and colonialism. In her landmark book, Postcolonial Imagination and Feminist 
Theology43 Pui-lan named herself a “postcolonial feminist theologian” whose most 
current scholarship will continue to focus on feminism and colonialism but seeks to 
create a new interdisciplinary fissure of analysis within feminist religious discourse, 
called postcolonial feminist imagination.44 What is important about this new fissure of 
analysis is that postcolonial feminist theoethics is a “women-of-color” conversation; and 
                                                            
41 De La Torre, Ethics, 3. “The focus of liberative ethics moves away from orthodoxy, correct doctrine, 
toward orthopraxis, the correct actions required to bring about liberation.” 
42 Definition of Feminist Praxis: “Feminist theologies like other forms of liberation theology not only 
reflect on praxis but seek actively to be a form of praxis: to shape Christian activity around the norms and 
visions of emancipation and transformation.” Letty M. Russell and Shannon J. Clarkson editors, Dictionary 
of Feminist Theologies. Louisville, KY: Westminster John Knox Press: 1996, (222). 
43 Kwok, Pui-lan. Postcolonial Imagination & Feminist Theology. Louisville, KY: Westminster John Knox 
Press, 2005. 
44 In her past scholarship as a Christian feminist, Pui-lan addressed colonial Christianity through feminist 
analysis and critiqued Eurocentric Christianity. In her creation of postcolonial feminist imagination, Pui-lan 
utilizes both feminist and postcolonial analysis to critique issues of colonial Christianity and Empire. In my 
construction of NE(X)US, I will provide a womanist critique of colonial Christianity as it relates to the 




as such makes it clear that white feminist scholars of religion do not own this 
conversation and cannot co-opt it with their concerns. This conversation does not center 
white feminist theology but centers colonialism as the connecting oppression between 
feminist theoethicists-of-color. Through her scholarship and embodiment, Kwok Pui-lan 
has always positioned herself to act as an agent of solidarity with other women-of-color 
within the discourse of religion and has contributed to many compilations including her 
article in Deeper Shades of Purple, Womanism in Religion and Society45 edited by Stacey 
Floyd Thomas. Pui-lan is well-trained in womanist discourse and in Chapter 1 of 
Postcolonial Imagination and Feminist Theology showed that the development of 
postcolonial imagination has its roots in the conversations and questions that came out of 
womanist/women-of-color discourse in her article “Womanist Vision, Womanist Spirit: 
An Asian Woman’s Response” in the Appropriation & Reciprocity Section in Deeper 
Shades of Purple. In Postcolonial Imagination & Feminist Theology, Pui-lan used a 
methodology that she called “mapping,” as a way to provide “guideposts” to chart the 
unexplored terrain that she named “postcolonial feminist imagination.” However, she 
stated, “There are many other possible ways of “mapping,” and I invite readers to try out 
their own.”46 NE(X)US is my response to Pui-lan’s mapping invitation. Pui-lan offers an 
invitation to women-of-color to take a try at “doing” postcolonial feminist theology and 
                                                            
45 Kwok Pui-lan, “Womanist Visions, Womanist Spirit: An Asian Feminist’s Response” in Deeper Shades 
of Purple: Womanism in Religion and Society, Stacey M. Floyd-Thomas, editor. New York, NY: New 
York University Press, 2006. 




calls these attempts “guideposts” because she says that there is “no one way to do 
postcolonial feminist theology.”47 
In this new fissure of analysis, called postcolonial feminist imagination, this 
project creates two unique “guideposts” that offer the particular perspective of internal 
colonialism of Black women within the United States. NE(X)US is the conceptual 
vocabulary or neologism that allows postcolonial womanists and postcolonial feminists to 
engage in “Dialogical Offense” strategies as an analytical framework within the discourse 
of white feminist theoethics. Pui-lan stated, that “women’s articulation of their 
experiences of colonization is so new; these women have much been represented, but 
until fairly recently have not been allowed the opportunities to represent themselves.”48 
She calls these self-representations “guideposts.” “Guideposts are self-representations 
(emphasis mine) of female colonized experiences that may come in the form of 
storytelling, songs, poems, dancing, quilting, etc. Guideposts are not always, “academic” 
and the cultural establishment may deem them “insignificant”, “non-data”, “too 
fragmented”, or “insignificantly documented for serious inquires.”49 Across academic 
disciplines, African American female scholars, poets, activists, womanists and black 
feminists, have always expressed the experience of black womanhood in a plethora of 
artistic and academic modes of expression. Womanist discourse began in the storytelling 
                                                            
47 Ibid.  





of black womanhood through literary expression.50 As an Asian American scholar, Pui-
lan gives place to the “postcolonial imagination”- their thoughts (Asian & Asian 
American) and how they form new patterns of meaning for themselves. NE(X)US and 
“Dialogical Offense” are part of my imaginative scholarship and expression of a 
colonized “subjectivity” of “the category black female.” They are my contribution to this 
important woman-of-color conversation within religious scholarship. My entry point into 
postcolonial feminist theoethical discourse is as an African American female scholar 
colonized in the United States. This unique project is situated in the overlap between 
womanist discourse and postcolonial feminist discourse, and as a “guidepost” should be 
viewed as a “bridge”51 between the two discourses. 
In 2005, Pui-lan made “naming” herself a postcolonial feminist scholar 
paramount to her scholarship. She made this statement by contrasting Postcolonial 
Imagination and Feminist Theology to Musa Dube’s Postcolonial Feminist Interpretation 
of the Bible52 whose work at that time in religious discourse was also landmark. By first 
naming herself a postcolonial feminist scholar, Pui-lan then pointed to Dube who does 
                                                            
50 See: Walker, Alice. In Search for Our Mother’s Garden’s: Womanist Prose. New York, NY: Harcourt 
Brace Jovanovich, (1983) where she coined the term womanism to differentiate black women’s feminism 
from that of white women saying “womanism is to feminism as purple is to lavender” (4). 
51 The term “bridge” within women-of-color-feminist discourse is of special significance of solidarity 
because of the landmark feminist anthology, This Bridge Called my Back: Writings by Radical Women of 
Color, edited by Cherríe Moraga and Gloria Anzaldua with the Forward written by Toni Cade Bambara. 
The first edition was published in 1981 by Persephone Press and the second edition in 1983 by Kitchen 
Table: Women of Color Press when it reached its notoriety. Its third printing was in 2008 by Third World 
Press when it went out of print. In 2015 its Fourth Edition was published by State University of New York 
Press, Albany, when it resurfaced as a foundational text within transnational feminist discourse and Third 
Wave feminism for women-of-color. Many women-of-color feminists utilize this term of solidarity when 
speaking to and standing in solidarity with of women-of-color feminists. NE(X)US within postcolonial 
feminist imagination and transnational feminism is a “bridge.” See Chapter 5. 




not choose to identify herself in this way but instead discussed postcolonial feminist 
hermeneutics as a methodological approach to her scholarship. Pui-lan was seeking to 
create a new fissure of analysis within religious discourse and feminist theology more 
specifically. This is an example of a “Dialogical Offense”: the creation of a new 
conversation (fissure of analysis) and a new way to discuss (interdisciplinary) the 
conversation, in Pui-lan’s case, postcolonialism, feminism, and theology. By the same 
token, this project is my “Dialogical Offense,” or creation of a new conversation that 
seeks to create a new way in which to discuss, internal colonialism, African American 
women, and the criminal justice system. This “Dialogical Offense” strategy introduces an 
interdisciplinary tool named NE(X)US as a postcolonial womanist methodological lens. 
Pui-lan outlined three phases of postcolonial feminist imagination: historical, dialogical, 
and diasporic. It is from her second phase, dialogical imagination that the nomenclature 
“Dialogical Offense” was conceived. “Dialogical Offense” is constructed through Miguel 
De La Torre’s liberative ethics model but patterns its “movements”- Analysis, Redress, 
and Ortho-praxis from Pui-lan’s “mapping” design of postcolonial feminist imagination. 
Transnational Feminist Discourse: NE(X)US acts as a model that points  
toward “Dialogical Offense” as a praxis of solidary for feminists-of-color. 
Why engage in this conversation? As I see it, transnational feminism is the 
discourse and Movement (praxis) that can best address imperial and colonial/postcolonial 
residue for colonized women-of-color. Primarily because this Movement is led by 
women-of-color scholars, not white Western feminists who are known for an approach to 




hegemony. This misguided approach by white feminists to the global feminist movement 
has re-inscribed oppressions in feminist scholarship, dialogue, and praxis. 
“Dialogical Offense” is “active” and operates from a position of cultural and 
discursive resistance because of the decolonizing methodology at its core which can 
foster solidarity between colonized women. Although, no experience of race, gender, 
class, and colonialism is monolithic, this project argues that “commonalities” exist even 
within the complexities of the intersections of race, gender, class, and colonial 
oppressions.53 These commonalities include experiences that are comprised of colonial 
legacies of domination, subjugation, exploitation and psychological and physical violence 
on the underside of power. This, defines the black female experience in the United States. 
NE(X)US centers this colonized experience and its residue to discuss the social 
construction of “the category black female” and the constraints that the colonial/ 
colonizing residue has created for African American female identity in the contemporary 
age of mass incarceration/The New Jim Crow in the United States. NE(X)US acts as a 
bridge of “Dialogical Offense” Solidary and praxis that belongs in transnational feminist 
discourse and therefore the transnational feminist movement. It’s decolonizing ethic of 
solidarity at its core goes back to its liberative framework. With intention, NE(X)US as a 
“Dialogical Offense” strategy is being designed so that it can be overlaid onto other 
                                                            
53 There are no neutral experiences but “strategic essentialism” is useful here. Chris Barker, the Sage 
Dictionary of Cultural Studies. Thousand Oaks, CA: Sage Publications, 2004. Definition: The idea of 
strategic essentialism involves philosophical acceptance of the anti-essentialist argument that there are in 
principal no essential identities while nevertheless accepting that in practice act, and need to act, as if there 
were. Thus, strategic essentializing means acting ‘as if’ identities were stable for specific political reasons. 
For example, one may accept the category of ‘woman’ as a stable unity for the purposes of mobilizing 




culturally specific and geographical specific feminist strategies of resistance to colonial 
and postcolonial residue. 
Chandra Talpade Mohanty is the leading scholar in transnational feminist 
discourse. Her scholarship has directed the discourse toward an anti-white feminist 
“voice” which began with her article “Under Western Eyes: Feminist Scholarship and 
Colonial Discourses”54 first published in 1984. She developed this new fissure of inquiry 
as a “voice” and conversation for women-of-color through many interdisciplinary books 
that focused on feminism for women-of-color as both feminist “object” and “subject” as 
central to the design of a transnational feminist agenda led by women-of-color. This has 
created feminist solidarity that has included scholars of religion including Pui-lan and 
Dube, as well as other scholars of religion who are integrating postcolonial analysis into 
their scholarship. “Dialogical Offense” Solidarity as a praxis belongs in this conversation. 
Mohanty’s scholarship is important to this project for two reasons. First, “Under 
Western Eyes” calls into question and provides a critique of Western/First World 
Feminism and its power and representation over the monolithic construction of the “Third 
World woman” in need of saving.”55 As a start, there is a parallel and similar construction 
                                                            
54 Mohanty, Chandra Talpade. “Under Western Eyes: Feminist Scholarship and Colonial Discourses” in 
Third World Women and the Politics of Feminism, Chandra Talpade Mohanty, Ann Russo, and Lourdes 
Torres, editors, Indianapolis, IN: University Press, 1991. 
55 Mohanty is building on Gayatri Spivak’s statement “White men are saving brown women from brown 
men” in Spivak’s landmark article “Can the Subaltern speak?” in Colonial Discourse and Postcolonial 
Theory, Patrick Williams and Laura Chrisman, editors. New York, NY: Columbia University Press, 1994 
(296-297) in which Spivak is describing British intervention in sati (widow sacrifice) in British India 
whereby the colonizer attempted to co-opt native women under the pretext of freeing them from oppression 
by their own men. First World White feminists have continued this “intervention” by assigning themselves 
as the “saviors” of brown/veiled/oppressed Third World women through the vehicle of a global feminist 




of the U.S. “category of the black female” in need of being “saved” by the “Great White 
Father”56 which has imposed colonial and postcolonial residue onto the moral agency of 
African American womanhood. Second, Mohanty and other Third World feminist 
scholarship address issues of patriarchy and gender oppression and their interplay with 
other forms of oppression, like dominance and hegemony of colonialism, class and 
gender imperialism; issues of nationalism, citizenship and racial formation, globalization, 
multi-national production, systems of social agency within imperialist Nation/State roots. 
These are the issues that are important to postcolonial and transnational feminists in 
addition to the foundational issues of race-gender/gender identity and class for womanists 
and women-of-color feminists. This project addresses these issues from a “black female” 
U.S. colonial & postcolonial context. For example, Mohanty’s Feminism without 
Borders: Decolonizing Theory, Practicing Solidarity57 has two Sections: Decolonizing 
Feminism and Demystifying Capitalism, where there is the chapter titled “Race, 
Multiculturalism, and Pedagogies of Dissent.” Use of NE(X)US as an interdisciplinary 
analytical methodology and “Dialogical Offense” as a praxis of solidarity would fit here. 
                                                                                                                                                                                 
global feminist movement to position Third World Women to give voice to their own feminism, feminist 
praxis, and analysis of said praxis with the understanding that contextualities matter. 
56 See: http://anthropology.msu.edu/anp336-us13/2013/07/06/the-great-white-father. “This is an image 
published in Harper’s Weekly and drawn by Thomas Nast, a famous political satirist, in 1830. It is called 
“The Great White Father” and portrays a stately President Andrew Jackson holding and towering above 
several American Indians (Trafzer 2009). The relationship between the United States Government and the 
American Indians could aptly be described as ignorant paternalism. Since arriving in North America 
several centuries ago, settlers from all origins have assumed their ways of life are superior to those of the 
native inhabitants. Thus, the massive push to assimilate the Native Americans. I chose this picture as a 
reminder of the inherent disconnect between helping and abusing present in paternalism.” Black women 
too, have a complex abusive paternalism with white men since colonial America and this picture depicts the 
paternalistic approach to Native Americans that white patriarchy also took toward the African. 
57 Mohanty, Chandra Talpade. Feminism Without Borders: Decolonizing Theory, Practicing Solidarity. 





In the broadest sense, this project is necessary because it fills a gap in the lack 
of research on black women in the criminal justice system. Scholarship on women in the 
criminal justice system is a growing cross-disciplinary conversation, however, much of 
the scholarship about women in the criminal justice system is feminist focused, but race-
gender specific scholarship is not widespread within criminal justice studies or feminist 
discourse. This project will extend and complicate existing research on black female 
criminality in two ways. First, it examines the dynamic of the systematic criminalization 
of “the category black woman/women” as an intentional colonial process by early 
Eurocolonial settlers. Second, it provides examination of the moral and ethical responses 
by the criminal justice system to crimes committed against the black female, as well as 
examination of moral and ethical responses of the punishment by the criminal justice 
system to black females who commit crime. 
Feminist criminologists agree that when looking at the experiences of women in 
the criminal justice system, you cannot simply “add color and stir.”58 Although there may 
be common attributes and experiences among all women, race and ethnicity provide 
different lenses through which women see the world. This is no less true in criminal 
justice than in other areas of life and society.59 This project’s interdisciplinary framework 
will engage womanist discourse, postcolonial discourse, and African American studies. 
As a postcolonial project, NE(X)US examines the intricacies of the U.S. understanding of 
                                                            





itself as an “Empire” to bring focus to the European colonial expansion through its 
nation-building project in the United States. As a postcolonial womanist project 
“Dialogical Offense” adds an African American female “guidepost” through its 
engagement of postcolonial feminist imagination and black geographies60 and African 
Americans and public policy to illuminate the African American female experience in the 
colonial and postcolonial U.S. geographic space. As a postcolonial womanist 
methodology, NE(X)US identifies and centers four colonizing systems and their 
historical and residual effects as the anchor of contemporary interlocking systems of 
oppression of African American women who encounter the criminal justice system. 
The postcolonial foundation of NE(X)US is based on the interdisciplinary 
contribution to postcolonial studies by Jean-Paul Sartre who sought the “syncretic 
transformation of available discourses, above all Marxism.”61 From Sartre’s Colonialism 
and Neocolonialism, I, and other scholar/activists who are concerned with developing 
new kinds of knowledge, stand on his framework of generating a counter-modernity 
(emphasis mine) that cannot be separated from the knowledge that has more recently 
been developed in the Academy and categorized as “postcolonial.”62 Chapter 3 will 
                                                            
60 McKittrick, Demonic Grounds, 7. This term is being utilized as constructed by Katherine McKittrick 
who stated, “Drawing on literature, literary criticism, geographic studies, geographic theories, and black 
social theories, I illustrate that interdisciplinary investigations make possible the category of ‘black 
geographies’: subaltern or alternative geographic patterns that work alongside and beyond traditional 
geographies and site a terrain of struggle.” 
61 Sartre, Jean-Paul. Colonialism and Neocolonialism. Translated by Azzedine Haddour, Steve Brewer and 
Terri McWilliams. New York: NY, Routledge, Classics, 2001, (xxv). 




discuss Sartre’s “Colonialism as a System” as the foundational counter-modernity theory 
for this project’s postcolonial framework. 
Holding Tinker’s causal nexus concept and model of colonization/genocide63 in 
direct conversation with womanist Patricia Anne Johnson’s “womanism as a key 
postcolonial discourse,”64 this project constructs NE(X)US as a postcolonial womanist 
counternarrative to “modernity’s ideological climate.”65 Like Miguel De La Torre’s 
AJIACO Christianity: Toward an Exilic Cuban Ethic of Reconciliation, this project 
rejects the “hostility caused by the imposition of the center’s thought upon the periphery, 
a thought which masks domination while justifying exploitation.”66 De La Torre’s work 
allows scholars-on-the-periphery to challenge “modernity as an ethos- a moral 
character”67 that defines the “Other,” arguing that scholars-on-the-periphery’s approach 
to modernity should adhere to what he argues is not a subservient posture but a stance of 
resistance over against acceptance.68 De La Torre’s critical analysis of Hegel 
                                                            
63 See footnote 18 in this Chapter where I discuss Tinker’s causal nexus concept. 
64 Johnson, Patricia-Anne. Clowns in the Boudoir: Womanism as Post-Colonial Discourse, A Black 
Feminist Response to the Doctrine of Manifest Destiny. Evanston, IL: ProQuest Dissertation Publishing, 
2001. Johnson stated: “Womanist defies Manifest Destiny in its colonialism, racism and nationalism, Black 
Preaching with respect to its separatism, chauvinism and nepotism; the Civil Rights Movement regarding 
its sexism, misogyny and chauvinism; and white feminism when one examines it sometimes classism, 
racism and elitism. It is because of this ability that womanist theory, theology and ethics has to defy and 
transcend these various movements and all of their ‘isms,’ which I assert, are colonial by nature and must 
be considered as a key post-colonial discourse.” (177) 
65 De La Torre, Miguel. AJIACO Christianity: Toward an Exilic Cuban Ethic of Reconciliation. Ann Arbor, 
MI: UMI Company, 1999, (231). 






demonstrated how Hegel is an example of a nineteenth century European philosophy who 
illustrated the prevailing presupposition that Eurocentric standards for measuring the 
progress of mankind are adequate for interpreting the culture of their “Others,” making 
Europeans self-appointed missionaries of civilization. 
Utilizing Sartre’s counter-modernity postcolonial framework as the sedentary 
layer that supports the Tinker/Williams construction of NE(X)US allows this project to 
construct a postcolonial womanist analysis such that these discourses are not in conflict 
but generate a syncretic model of counter-modernity and counternarrative for African 
American females to address their colonial and postcolonial humanness, identity, and 
subjectivity within both postcolonial and womanist discourse. Womanism is being set-up 
in this project as counter-modernity which moves womanism out of the Modernity 
project and situates it, per De La Torre, not as a subservient project in Modernity, but as a 
stance of resistance over and against acceptance of it. This re-centering project of African 
American female identity and subjectivity will emphasize orthopraxis over against 
orthodoxy69 which is its central contribution to the discourse of transnational feminism. 
De La Torre stated that in spite of the inherent colonial attitudes of Eurocentric 
modernity, “we need not abandon it totally.”70 This project’s methodology is a 
                                                            
69 I am rephrasing De La Torre’s statement in AJIACO Christianity when he states: “This re-centering 
project of our Cuban identity must emphasize orthopraxis over against orthodoxy. Finally, ‘justice’ will be 
defined as a praxis capable of fostering reconciliation when used as the foundation of a newly constructed 
Cuban identity” (234). In this project, I am seeking to re-center the category of “the black female” in the 
U.S. as having both colonial and postcolonial subjectivities. This newly constructed identity allows 
reinterpretation of the black female encounter with and experience in the criminal justice system. 
70 De La Torre, AJIACO Christianity, 240. When discussing Cubans, De La Torre stated, We, “can 
appreciate the architectural design of Eurocentric ideas, specifically the modern concepts of liberty, 




postcolonial approach to womanism in that it wraps the imbrication of the colonial 
systems that it has named NE(X)US around womanist methodological tenets when 
discussing African American woman who encounter the criminal justice system as 
“colonial” and “postcolonial” subjects versus “presumed guilty” perpetrators. An 
example of one type of womanist theoethical methodological approach is the use of 
metaphorical language and imagery that commits womanists to utilizing rich linguistic 
exercises, and use of Black female imagination, metaphors, and myths. The creation of 
the imbrication called NE(X)US is an example of this type of womanist methodology to 
doing holistic analysis to the approach of theology and ethics.71 
Using postcolonial criticism, NE(X)US analyzes the ways that each of the four 
systems are strategic parts of a U.S. nation-building project that hegemonically colonized 
all non-Europeans. This project will demonstrate how this imbrication of systems is 
                                                                                                                                                                                 
inalienable rights is an aspect of modernity we can and should continue to develop for our people. Yet, 
because we have borne the brunt of the modernity project, we can contribute to the postmodern-modern 
discourse from our own experiences without having to simply accept the European terms of the debate. 
Accepting aspects of Eurocentric modernity does not invalidate Amerindian, African or Asiatic cultures 
which are usually portrayed as illiterate, superstitious, or barbaric. Our task is to learn how to re-articulate 
and update (emphasis mine) any Eurocentric thought so it can be utilized within our original Cuban ajiaco, 
while dismantling its repressive nature. We can overcome the mono-cultural self-understanding of 
Eurocentrism by developing a culturally polycentric view.” This project builds on De La Torre’s use of 
Cynthia Willet’s Maternal Ethics and Other Slave Moralities (New York: Routledge, 1995) because of 
Willett’s de-centering of Eurocentrism and re-centering of African thought, (footnote 18). For African 
American women’s perception of themselves outside of the Eurocentric Gaze, see: “My Black is Beautiful” 
(a haircare line and 2009 Lifestyle Television Show); #BlackGirlMagic (a 2013 social movement created 
by CaShawn Thompson); Happy to Be Nappy (a 1999 children’s book by bell hooks); “Brown Skin Girl” 
(2019 song by Beyoncé, Saint Jhn and Wizkid). This is just a snapshot of how Black Women are seeking 
self-understanding that re-centers them and creates a culturally polycentric view of African American 
female humanity and identity. 
71 Delores S. Williams, “Womanist Theology and Black Women’s Voices,” in Black Theology: A 
Documentary History, 1980-1992, ed. James H. Cone and Gayraud S. Wilmore. Maryknoll, NY: Orbis 
Books, 1993. Williams names four elements to a holistic womanist approach to doing the work of theology. 
The four elements are:1) Multidialogical Intent; 2) Liturgical Intent; 3) Didactic Intent; and 4) A 
commitment both to reason and to the variety of female imagery and metaphorical language in the 




specific to the colonizing process of “the category of the black female.” Arguably, a 
similar colonizing imbrication could be said of “the category the black male”; but it 
would be structured differently and is beyond the scope of this project. NE(X)US points 
to the specific gendered economies of reproduction through black female bodies during 
the economic system of slavery, economic expansion through the political doctrine of 
Manifest Destiny, and the domestication of second-class femaleness under the colonial 
system of white male patriarchy, all in collusion with white Christianity imported from 
continental European countries. This womanist methodological analysis of the colonizing 
process of black femalehood examines how deeply embedded in the colonial process 
white female colonizers were in their complicity in colonizing “the category the black 
female” and how they intimately aided white men in the creation of hierarchal racialized-
gendered domestic, economic, and political colonial structures. The moral economies 
associated with each of these colonial structures are inherently embedded in the U.S. 
social imagination and has solidified ideas about the moral inferiority, defilement, 
unworthiness, and “guilt” of African American women. The methodology of this project 
will demonstrate how NE(X)US is the sedentary substratum on which criminal justice 
policies overlay and how this collective structural evil operates within both public policy 
formulation and implementation which both rely on the systems and substratum of 
NE(X)US as their colonial bedrock. This project uses Tinker’s causal nexus model which 
includes four systems- political, religious, social, and economic or as identified in this 
project the Doctrine of Manifest Destiny; Christianity; Patriarchy; and Slavery 




apparatus as colonizing, then centering colonialism, NE(X)US then points to public 
policy, specifically three criminal justice policies, and the language coded and embedded 
within criminal justice policy as the contemporary and colonizing apparatus of African 
American women. 
One of the goals of womanist discourse as a liberation theology was to de-
center modernity and womanists have produced provocative scholarship around analysis 
of each of the four systems; Manifest Destiny, Christianity, Patriarchy, and Slavery. 
However, this project will discuss these systems as a collective structural evil and 
colonizing apparatus and demonstrate how this imbrication of interlocking and multi-
layered oppressions helped to build the colonizer’s binaries and hierarchal construction of 
race, gender/gender identity, and class. This interdisciplinary methodology holds in 
tension womanist theoethical tenets and postcolonial theory as it engages questions 
pertinent to both womanist discourse and postcolonial discourse by holding Sartre, 
Tinker, and Williams in conversation to hold in tension its postcolonial womanist 
methodology. By holding in tension Sartre with Tinker and Williams, this project 
analyzes “How have African American women been colonized internal to the U.S.?” and 
“How has womanist discourse dealt with issues of colonialism?” By asking and 
answering these questions, this project furthers and engages two trajectories. First, 
postcolonial discourse by asking and answering “Can African American women be called 
postcolonial subjects and how then do we discuss them as “subaltern” in the United 
States? Through the postcolonial framework of NE(X)US this project will demonstrate a 




is an “autonomous self that is independent and self-directing”72 because of the colonial 
residue that inhabits criminal justice policy. This project will demonstrate how by 
furthering “colonial and postcolonial identification” to include African American women 
along with the creation of new nomenclature in which to discuss postcolonial womanism 
is a “Dialogical Offense.” Second, this project fills a gap in womanist discourse because 
it contemporizes the womanist historical socio-ethical understanding of the “black female 
body as commodity”73 showing that black female criminality is the new economic basin74 
for the black female body. This “Dialogical Offense” strategy extends womanists’ use of 
the “fantastic hegemonic imagination”75 and the “cultural production of evil”76 coined by 
                                                            
72 Townes, Emilie M. Womanist Ethics and the Cultural Production of Evil. New York, NY: Palgrave 
Macmillan, 2006, (113). 
73 Copeland, M. Shawn. “Body, Representation and Black Religious Discourse”, 78. 
74 For an in-depth state-based analysis of this new economic basin see Chained in Silence: Black Women 
and Convict Labor in the New South by Talitha L. LeFlouria. Chapel Hill, NC: University of North 
Carolina Press, 2016. LeFlouria argues that African American women’s presence within the convict lease 
and chain-gang systems of Georgia helped to modernize the South by creating a new dynamic set of skills 
for black women. At the same time, female inmates struggled to resist physical and sexual exploitation and 
to preserve their human dignity within a hostile climate of terror. Elizabeth Hinton of The Nation review 
states “Leaves us with a radically new understanding of the historical dimensions of racism, gender, and 
state violence” https://www.uncpress.org/book/9781469630007/chained-in-silence/. 
75 Jorge J. Rodriguez in his August 18, 2014 blog in response to Ferguson riots gives the best synopsis of 
the concept related to my concept of NE(X)US). He states: “Examples of hegemony are evident throughout 
history. In the United States, for example, Presbyterian Pastor Thomas Bacon used Calvinist conceptions of 
Christian providence to justify the Slaves position as ordained by God. The kind of hegemonic forces 
Townes speaks of, however, have much greater implications than a misreading of the Bible because once 
mixed with Foucault’s idea of the fantastic imagination, hegemony takes a different light. With the fantastic 
hegemonic imagination not only is hegemony present and enacted, it is perpetuated through the imagined 
fantastic, i.e. things that don’t even exist but come into one’s imagination in such a way that it emerges as 
perceived reality. Townes writes: 
This imagination conjures up worlds and their social structures that are not based on supernatural events 
and phantoms but on the ordinariness of evil. It is this imagination, I argue, that helps to hold systematic, 
structural evil, in place. The fantastic hegemonic imagination uses a politicized sense of history and 




womanist Emilie M. Townes. When discussing the cultural production of evil, Townes 
stated, “When commodification is afoot, the richness and complexity of cultures and the 
people that shape and inhabit them are thrown into a shackled subaltern wasteland.”77 
This project will argue that black female identity cannot exist outside of the U.S. fantastic 
hegemonic imagination. As a strategy within womanist discourse, “Dialogical Offense” 
builds on Townes’ idea that the fantastic hegemonic imagination uses a politicized sense 
of history and memory to create and shape its worldview.78 This worldview sets in 
motion whirlwinds of negative images of Black women used in the cultural production of 
evil in American systems as normative. For example, the normative implication by police 
officers that black women are “guilty of something” and therefore must be treated both as 
“hostile” and “criminal.” Furthering Monique Wittig’s statement, “They are seen as 
black; therefore they are black; they are seen as women, therefore they are women; 
                                                                                                                                                                                 
In order to counteract this fantastic hegemonic imagination what is needed is a countermemory. Building 
off Gramsci’s idea of counterhegemony, countermemory “is that which seeks to disrupt ignorance and 
invisibility…begin[ing] with the particular to move into the universal and it looks to the past for 
microhistories to force a reconsideration of flawed (incomplete or vastly circumscribed) histories.” 
Through exploring the past we can identify what images and stereotypes have been created which oppress 
and marginalize certain groups. See: https://jjrodriguezv.tumblr.com/post/95147569969/in-definition-the-
fantastic-hegemonic-imagination#notes. This concept will be expounded upon in Chapter 5. 
76 Townes, Cultural Production of Evil, 12. Building on Toni Morrison’s concept of article “Sites of 
Memory,” Townes establishes her mission of analyzing the “interior worlds of those who endure structural 
evil as well as the interior works of structural evil itself to discover what truths may be found there. For 
Townes, the cultural production of evil is the way “in which a society can produce misery and suffering in 
relentlessly systematic and sublimely structural ways.” Chapter 5 will discuss womanists’ use of the term 
“the cultural production of evil” in more detail. 
77 Ibid, 42. 




(emphasis author’s),79 this project’s “Dialogical Offense” says, they are seen as criminal; 
therefore they are criminals. As stated earlier, this project’s methodology will 
demonstrate that by itself, womanist discourse is insufficient to address “black female” 
identity and humanness as postcolonial subjects produced through North American 
colonialism and U.S. nation-building. 
Literary Review Part 1: “Dialogical Offense” and Womanist Discourse 
This section will outline how “Dialogical Offense” is situated in the broad 
framework of womanist theoethical80 discourse by connecting it to four significant texts 
within the womanist canon as well as discuss how “Dialogical Offense” is related to these 
four texts and how these connections relate to the broader framework of the discourse. 
These four textual connections are not hierarchal but analogous to four legs of a 
table. The first connection is to the 1993 landmark womanist core text, Sisters in the 
Wilderness: The Challenge of Womanist God-Talk81 by Delores S. Williams. In Sisters of 
the Wilderness, pioneer womanist theologian Williams began an analysis of the biblical 
story of Hagar that womanists discuss as foundational to the systematic theological, 
ethical, and biblical hermeneutics of womanist discourse. However, “Dialogical Offense” 
is related to Williams’ coined concept “colonization of female mind and culture”82 which 
                                                            
79 Wittig, Monique. “One is Not Born a Woman” in Identities: Race, Class, Gender and Nationality, Linda 
Martin Alcoff and Eduardo Mendieta, editors. Malden, MA: Blackwell Publishing, 2003, (159). 
80 This term should not be interpreted as monolithic. Womanist Theologians and ethicists reflect a plurality 
of religious and ethical expressions. For this study, this term refers to the specific womanist theologians 
and ethicists that I deploy in this work. 





she stated in the Preface as a working presupposition of the text and discussed in totality 
in a two-part footnote summarized below. It is important to state this concept’s usage in 
context. In the third and fourth footnote of the Preface, Williams stated, 
I realize that my theological preoccupation with faith seeking 
understanding cannot romanticize black women’s Christian faith. I 
cannot ignore how this faith has also been shaped by a process in 
black and white communities that I recognize as “colonization of 
female mind and culture.” (footnote 3) Nor can I ignore the fact 
that the African-American denominational churches, in their 
patriarchally and androcentrically biased liturgy and leadership 
have been primary agents of this mind-culture colonization with 
regard to black women. (footnote 4).83 
For Williams, a systematic theology of the story of Hagar is a “theological 
corrective”84 that will bring black women’s experience into theology so that black women 
will see the need to transform the sexist character of African American churches and their 
theology. Sisters in the Wilderness is a paramount text within Christian theological 
discourse because, published in 1993, it is responding to both Black Theology and white 
feminist theology that ignored the race-gendered positionality of black women. 
“Dialogical Offense” will argue that Williams’ coined term within religious discourse in-
and-of-itself “bears witness” to the overlooked and consciously constructed, controlled, 
and constrained moral agency of African American women that was intentional by white 
colonists in their nation-building project that included the social system of Patriarchy as 
one system of a four-prong imbrication (NE(X)US) that operated in collusion with 
Christianity, Manifest Destiny, and the economic system of Slavery. 
                                                            
83 Ibid. 




Williams’ thesis of “colonizing of the black female mind and culture” is critical 
to “Dialogical Offense” in two distinct ways. First, it draws out the system of 
heteropatriarchy within U.S. colonizing of black women embedded within both 
Christianity and Slavery, while simultaneously naming white women as key colonizers of 
black womanhood. Second, Williams points to the culpability of the Black Church in 
continuing this colonization of black women stating, “there are several ways in which 
churches have acted as colonizing agents with regard to the minds and culture of African 
American females.”85 The “Dialogical Offense” of this project via the construction of 
NE(X)US includes an indictment of Christianity and its enlistment of black churches to 
preach a patriarchal and androcentrically-based biased reading of the Bible. This project 
will expand Williams’ “colonization of female mind and culture” to include criminal 
justice policy as apparatus that contain tropes of “undeservedness,” “moral failing”, and 
“culpability of black crime” as part of an ongoing colonization of African American 
women in the social imagination and public sphere. 
The second connection of “Dialogical Offense” is to the 2006 landmark core 
text, Womanist Ethics and the Cultural Production of Evil by Emilie M. Townes. This 
landmark work is central to the womanist canon for several reasons. Primarily, because it 
is the paramount text that expanded the epistemological playing field by questioning 
images of black womanhood.86 In this text, Townes began a womanist colonial analysis 
of U.S. Empire as she examined and situated the socio-historical backdrop of four tropes 
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of black womanhood: 1) Aunt Jemima, identity as property and commodity; 2) Sapphire 
and uninterrogated coloredness; 3) the Tragic Mulatta who embodies empire and empire 
building; and 4) the Welfare Queen, who she discussed in relation to how religious values 
play a part in public policy formulation. Second, Townes coined two phrases that operate 
within womanist discourse with clarity. It bears discussing them both in the Literary 
Review, as both are language that will be utilized throughout the project. Townes stated: 
This, I argue is the proper realm of womanist discourse based on 
an interstructured analysis that includes class, gender and race 
within the framework of social ethics. It provides a helpful 
framework to do the necessary critical and analytical work that can 
expose the ways in which a society can produce misery and 
suffering in relentlessly systematic and sublimely structural ways. 
This is what I call the cultural production of evil.87 
Townes showed how stereotypes or “tropes” (as she calls them) of black women 
that she discussed “acts as conductors and seeressess. They evoke not only memory but 
also history and countermemory as tools and possible strategies for discovering the truths 
found in the interior life of evil- how it is created, shaped, maintained, dismantled.”88 
Finally, Townes writes about public policy more than any of her womanist 
counterparts. When discussing the trope of the “Black Matriarch,” Townes stated, 
She represents the easy meshing of oppressions that serve as both 
epistemological and ideological justifications for economic 
exploitation, gender subordination, and racial oppression. In the 
hands of the fantastic hegemonic imagination, when yoked with 
certain religious values, she and other stereotypes engender public 
policies that assume the worst about Black women (and all Black 
folk). These policies rarely, if ever, question the structures 
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(emphasis mine) in which we all exist and the economic, moral, 
political, and social impact that these structures have on our lives.89 
“Dialogical Offense” questions structures and their intersections and overlaps as 
they operate in the socio-historic fantastic hegemonic imagination of the United States. 
By naming African American women as both colonial and “post”-colonial subjects, 
“Dialogical Offense” resituates womanist ethical reflection and moral questioning as 
colonial, neocolonial, and postcolonial practices. Using Townes’ discussion of 
commodification of black identity, “Dialogical Offense” will show how black female 
criminality is an image straight out of the “shackled subaltern wasteland.” 
The Third connection of “Dialogical Offense” is to the book Disruptive 
Christian Ethics: When Racism and Women’s Lives Matter90 by Tracie C. West, who 
self-named her scholarship as a “black feminist approach to womanist theology.”91 As a 
black feminist, West openly discussed her approach to crafting a liberative vision of 
Christian social ethics through the discipline of theology as one informed by pioneering 
black women such as Audre Lorde and Angela Y. Davis. Like West, I too am a “social 
ethicist preoccupied with how social norms are too often reified as moral norms to 
prescribe and police human behavior in order to subjugate one group for the benefit of 
others.”92 For the purposes of this project, I am naming this reification of social norms to 
                                                            
89 Ibid,120. 
90 West, Traci C., Disruptive Christian Ethics: When Racism and Women’s Lives Matter. Louisville, KY: 
Westminster John Knox Press, 2006. 
91 West, Traci C., “Response” Journal of Feminist Studies in Religion. Vol. 22. no. 1, pg. 128-134.  




prescribe and police human behavior in order to subjugate one group for the benefit of 
others- colonization. 
This approach led West to write Chapter 3, “Policy: The Bible and Welfare 
Reform” as an example of liberative practice. “Dialogical Offense” most closely 
resembles West’s black feminist womanist approach to the analysis of public policy, 
more specifically criminal justice policies. The purpose of this specific black feminist 
womanist approach is to create and craft a liberative ethic to utilize when conducting 
analysis of public policies that name black women as the subject whose moral agency and 
deservedness is wrapped-up in distinguishable negative tropes about her and her faultness 
related to black poverty, family dysfunction, and ultimately criminality by her, her 
intimate partners, and her children.93 West’s analysis of Welfare Policy in 2006 is vital to 
“Dialogical Offense” because she named white Christian paternalism as a foundational 
tenet of public policy formulation for “undeserved” poor women-of-color, both Black and 
Latina. This Christian paternalism is foundational to the colonizing project of people of 
color by U.S. structural systems that have this worldview built into them. NE(X)US 
points to this tenet of Christian paternalism as necessary for the colonizer’s success. 
West’s Welfare policy analysis in 2006 was during the same year when Townes penned 
Chapter 4 “To Pick One’s Own Cotton: Religious Values, Public Policy, and Women’s 
Moral Autonomy,” in Womanist Ethics and the Cultural Production of Evil. This is the 
era when womanist works were beginning to name structural evil in the U.S. context. 
West’s approach to policy analysis and Townes’ naming of public policy “tropes” as part 
                                                            




of society’s cultural production of evil gave womanist concrete tools to examine U.S. 
hegemony. As a project, “Dialogical Offense” operates within this broader womanist 
framework created by these seminal works. 
The fourth textual connection is that of Third Wave Womanist Keri Day’s 2012 
Unfinished Business: Black Women, the Black Church and the Struggle to Thrive in 
America which began as her dissertation.94 Day’s scholarship helps readers to recognize 
that culture and economy are mediated through public policy, highlighting the need to 
theorize the relationship between social recognition and redistribution. Day’s work is 
critical to understanding that womanists are seeking connections between an early 
American landscape to the New Jane Crow95 and the New Jim Crow.96 By situating 
“Dialogical Offense” as a postcolonial womanist methodological turn that I hope will 
become normative in womanist discourse, I seek to parallel Day’s efforts with her 
methodological turn to the use of critical social theory in conversation with womanist 
discourse when doing neoliberal analysis. In fact, I consider “Dialogical Offense” as 
exploring questions that Day presents as working presuppositions to her black women 
                                                            
94 Day, Keri. Poor Urban Black Women and Prospects Toward Thriving: The Significance of Critical 
Social Theory for Womanist Theo-Ethical Discourse. Ann Arbor, MI: ProQuest Dissertation Publishing, 
2010. 
95 The phrase “The New Jane Crow” is best summarized in the article “The New Jane Crow: Mass 
Incarceration and the Denied Maternity of Black Women” by Chenelle A. Jones and Renita L. Seabrook in 
Race, Ethnicity and Law: Sociology of Crime, Law, and Deviance, Volume 22, (2017) 135-154. They state: 
“By conceptually examining the antebellum, eugenics, and mass incarceration eras, our analysis 
demonstrated how the racial subjugation of Black women perpetuated the parental separation and the 
ability for Black women to mother their children and that these collective efforts, referred to as the New 
Jane Crow, disrupt the social synthesis of the black community and further emphasizes the need for more 
efforts to preserve the mother/child relationship” (135). 




and poverty analysis because it provides answers to where Day ultimately lands in a 
current societal snapshot. Notably, one of Day’s opening statements in Unfinished 
Business is “Public policymaking is social, political, and economic, but also deeply 
religious.”97 Day methodically provided an analysis of religious values and neoliberal 
logic in Welfare Reform, which she named, “an unholy alliance.”98 But as a prelude to 
this analysis she stated, “From this country’s beginning (italics mine), moral concepts 
and practices have fueled public policy decisions.”99 However, Day does not provide a 
historical understanding of public policy making within the U.S. but moved directly into 
a discussion of George W. Bush’s political philosophy of Compassionate 
Conservatism.100 “Dialogical Offense” addresses Day’s phrase “from this country’s 
beginning.” This project’s “Dialogical Offense” will provide an analysis that presents a 
U.S. nation-building framework for public policy as colonizing apparatus working with 
other foundational U.S. systems, collectively naming the imbrication of the internal 
colonizing systems for African American women the neologism NE(X)US. 
The central thesis of this project’s “Dialogical Offense” is that black women 
have been colonized using public policy in collusion with other mechanisms within 
public systems and points to criminal justice policies as the perpetrator of mass 
                                                            
97 Day, Unfinished Business, 70. 
98 Ibid, 73. 
99 Ibid, 71. 
100 Ibid, 71. Compassionate conservatism is a concept that supports the dismantling of the welfare state in 
favor of charitable works, funded through federal grants and partnerships between church and state. Day’s 
analysis references Marvin Olasky’s book The Tragedy of American Compassion and Mark Beliles and 




incarceration of black women today. Day’s work is intricate to “Dialogical Offense” 
because it discussed the racializing of Welfare Policy which she calls structural violence 
against black women. More importantly, in a section of Unfinished Business that Day 
named “The Regulation of Poor Black Women’s Lives: The New Jane Crow” Day stated 
“Through its collaboration with the prison industrial complex, Welfare policy tends to 
regulate three fundamental aspects of life among black women: 1) their participation in 
the labor market; 2) their reproductive capacities, and 3) their cultural capital.101 With 
Day having done this womanist analysis, “Dialogical Offense” will lean into these core 
features and show how they help to solidify the foundation for the construction of black 
female criminality. Day’s work will be revisited in Chapter 2 in the discussion of its 
analysis as part of the tension of womanist calling these findings “colonizing” vs. other 
names, like structural evil (Townes) and structural violence (Day). “Dialogical Offense” 
calls structural violence- colonial in its intent and black women “post”-colonial subjects 
that cannot step outside of U.S. stereotypical images embedded in public policy and 
sustained within American institutions and the American social imagination. 
Day’s dissertation was seeking to make a methodological turn within womanist 
discourse by adding critical social theory for integrating the manner in which fallacious 
cultural images and the American political economy and its neo-liberal interest contribute 
to the social-economic subjugation of poor urban black women yet, Day argued for 
analysis of these conditions for the possibility of thriving by theorizing the relationship 
                                                            




between social recognition and redistribution.102 With the addition of social theory, Day 
contends that “progressive liberalism of the Great Society can be redeemed for its 
emancipatory potential.”103 Day’s hope is that this methodological turn can provide a 
“normative orientation to womanist discourse” in developing a concept of thriving 
through the politics of recognition and redistribution in response to the gross poverty 
among poor urban black women. “Dialogical Offense” recognizes Day’s methodological 
turn and argues for a parallel discussion utilizing postcolonial theory with womanist 
discourse to create a “normative methodological distinction in womanist discourse” that 
Williams began in Sisters in the Wilderness. Both, welfare reform policies and criminal 
justice policies demand moral reform of the applicant/perpetrator which has been a 
punitive way in which to deal with African American women. 
Literary Review Part 2: Womanist Discourse and Postcolonial Discourse 
This section will discuss two womanist works that identify as “postcolonial” 
and assess each of them in relation to this project and their placement in the womanist 
house of wisdom. Womanist Cheryl A. Kirk-Duggan and Travis T. Judkins wrote an 
article, “Seeing through a Lens Darkly: A Womanist Postcolonial Approach”104 however, 
the title is deceiving. The article stated, “Womanist postcolonial theories create a 
powerful lens for viewing African American theologies. Womanist postcolonial theology 
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Postcolonial Approach” in Introducing Liberative Theologies, Miguel De La Torre, editor. Maryknoll, NY: 




bridges ‘town and gown,’ church and academy, to dialogue around systemic oppression 
and communal/personal identity, agency, integrity, and justice.”105 As a preface to this 
section, this statement seems rightly placed but at the conclusion of the section we find 
that these words only frame the discussion of “a theology that speaks to diverse voices 
and changes” because “it exposes oppressive actions by the world’s hierarchical power 
brokers. I argue that this article has a “postcolonial title” but the topic of the article is 
actually about African American liberative theologies. This project does not view this 
article inside the “colonial room” of the womanist house of wisdom because the article 
does not use any “traditional postcolonial theorists.” I view this “title” as a tactic that 
helps to market this article as postcolonial scholarship.106 The article argues that, as 
global violence intensifies, fueled by unchecked biases, a womanist postcolonial lens 
helps us speak truth to power about African American liberative theologies via Black 
Judaism, Christianity, and Islam. Kirk-Duggan utilized the lens of postcolonial theology 
in stating that it “helps us to explore the ramifications of colonialism on the postmodern 
world. These tyrannical biases stem directly from the colonized system of separatism and 
enslavement impressed on African descendants.”107 But it is important to note here that 
when Kirk-Duggan discussed the three Abrahamic religions, she discussed them through 
traditional and expected black male religious scholars: James Cone, W. E. DuBois, 
Vincent Harding, Gayruad Wilmore, Dwight Hopkins, Delotis S. Roberts and Martin 
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Luther King. No surprises here. My analysis is that this article is a traditional Black 
Church Studies analysis with “a postcolonial corridor as an entrance.” Although Kirk-
Duggan also gives due diligence to womanists Delores S. Williams, Kelly Brown 
Douglass, and M. Shawn Copeland, no postcolonial scholars are mentioned in her 
analysis and the suggested reading list at the end of the article only references other black 
church and black studies scholars. In my opinion, this article is misleading because it 
utilizes the word “postcolonial” in the title but provides no postcolonial analysis or offers 
no postcolonial tools. Additionally, the title is problematic because the article does not 
engage postcolonial theory in the framing of its discussion of African American liberative 
theologies; the word postcolonial is just a framing for the preface of the article. In the 
framework of this project related to the womanist house of wisdom, this article should be 
viewed as a “corridor” between African American liberative theologies and the 
“postcolonial room,” but it does not belong in the postcolonial room. 
The closest postcolonial womanist analysis in womanist theoethics108 is the 
2001 dissertation of Patricia-Anne Johnson, Clowns in the Boudoir: Womanism as Post-
                                                            
108 Examples of how womanist biblical scholars are ahead of theoethics in their scholarship around 
postcolonial biblical hermeneutics include: Shanell T. Smith. Empire, Gender and Ambiveilence: Toward a 
Postcolonial Womanist Interpretation of the Woman Babylon in the Book of Revelation. Ann Arbor, MI: 
ProQuest, LLC, 2012, which uses postcolonial theorists Homi K. Bhabha and others in her analysis. Also, 
see: Lynne St. Clair Darden, “A Womanist Reading of the Samaritan Woman at the Well and Mary 
Magdalene at the Tomb” which dedicates a section of the article to postcolonial criticism in I Found God in 
Me: A Womanist Biblical Hermeneutics Reader, Mitzi J. Smith, editor. Eugene, OR: Cascade Books, 2015. 
Also see: “Ruth and Esther as Models for the Formation of God’s People” in Ancient Laws and 
Contemporary Controversies: The Need for Inclusive Biblical Interpretation, by womanist Cheryl 
Anderson who includes a feminist/womanist critique, a queer critique, and a postcolonial critique section 
which she names, “Imperial/Colonial Powers, Marginalization, and Violence”. Oxford University Press: 




Colonial Discourse, A Black Feminist Response to the Doctrine of Manifest Destiny.109 
Before I present a critique of Johnson’s dissertation I want to say that her dissertation was 
easily shrank into the article “Womanist Theology as Counter-Narrative”110 published in 
the 2002 book, Gender, Ethnicity, & Religion, Views from the Other Side,111 edited by 
Rosemary Radford Ruether. Having read Johnson’s dissertation in totality, sadly, it 
brought me back to Monica Coleman’s question “Must I be Womanist?”112 as the 
strategy suggested by her dissertation committee to put womanism in her dissertation for 
the purposes of job marketability.113 In the same vein, Johnson seems to utilize the word 
                                                            
109 Johnson, Patricia-Anne. Clowns in the Boudoir: Womanism as Post-Colonial Discourse, A Black 
Feminist Response to the Doctrine of Manifest Destiny. Evanston, IL: ProQuest Dissertation Publishing, 
2001. 
110 Patricia-Anne Johnson, “Womanist Theology as Counter-Narrative” in Gender, Ethnicity, & Religion: 
Views from the Other Side, Rosemary Radford Ruether, editor. Minneapolis, MN: Fortress Press, 2002. 
111 Ruether, Rosemary Radford, editor. Gender, Ethnicity, & Religion: Views from the Other Side. 
Minneapolis, MN: Fortress Press, 2002. 
112 In 2006, African American female doctoral student Monica Coleman asked the question, “Must I be 
Womanist?” when she was directed by her doctoral committee to put the term womanist in her dissertation 
title and prepare for the interview question “Can you teach black and womanist theology?” Despite her 
other academic proficiencies, Coleman’s committee believed this preparation would ensure her 
marketability. Coleman’s question remains a controversial and necessary conversation today for black 
female scholars in religion not only because of issues of marketability but interdisciplinary scholarship and 
teaching. In 2006, an American Academy of Religion (AAR) Roundtable Discussion became the first 
dialogical conversation through which then graduate student, now Dr. Coleman, put “Must I be 
Womanist?”112 before six respondents, including Dr. Katie Geneva Canon, who in 1985 was the first 
African American female theologian to use the term “womanist” within the discourse of religion. 
Coleman’s question spoke to the “commodification and commercialization of the term womanist in the 
academic study of religion.”112 Additionally, her question articulated a common “anxiety” for African 
American female doctoral students in religion who recognize and celebrate the construction of “the 
Womanist House of Wisdom” (112) but express a desire to formulate ideas, pedagogies, and discourse that 
stands on the shoulders of the foundation while also challenging the House itself. For the full transcript see: 
The American Academy of Religion Roundtable Discussion “Must I Be Womanist?” printed in the 
“Journal of Feminist Studies in Religion,” 22.1 (2006) 85-134. 
113 In 2008, Dr. Monica Coleman published Making a Way out of No Way: A Womanist Theology. 
Minneapolis, MN: Fortress Press. In the book, Chapter Two is named “A Postmodern Framework: Process 
Theology and Salvation” however, in this chapter she is not in conversation with any postmodern scholars 




“postcolonial” in her dissertation title also for the purposes of job marketability. Because 
it is important to note that Johnson spent 225+ pages discussing “womanism as post-
colonial discourse” but never once cited or discussed any postcolonial scholars. While it 
is important to make clear that her project seeks to name and discuss “womanism as post-
colonial discourse” she never defined “postcolonial” nor does she enter or engage the 
postcolonial conversation of the time. Her only postcolonial “move” is to situate Manifest 
Destiny as the metanarrative backdrop of the Civil Rights Movement, Black Power 
Movement, and Feminist Movement. Specifically, Johnson stated, “the emergence of 
womanism is the culmination and completion of a process - it is the creation of a 
counterhegemonic discourse which challenges the doctrine of Manifest Destiny.”114 At 
the end of Chapter 4 to situate her final chapter she stated, “We will now examine the 
                                                                                                                                                                                 
figure in process thought, famous for his theory of the ‘philosophy of organism’ “which has been 
categorized as process theology or neoclassical theology by his followers” (51). Coleman uses one of 
Whitehead’s followers, David Ray Griffin’s interpretation of Whitehead’s work to support her claim of a 
postmodern framework. She stated, “The proposed postmodern framework understands itself as a 
constructive postmodern theology, as Griffin describes. It is a process theology based on Whitehead’s 
philosophy. For the sake of clarity, ‘this construction will be called a postmodern theological framework 
(51).” Via Griffin’s theological interpretation of Whitehead, the rest of the Chapter is arguably not a 
postmodern framework but a theological analysis of Whitehead’s ‘philosophy of organism’ in which he 
attempted to devise a philosophical system based on the ongoing changes occurring in every element of the 
world. Whitehead’s philosophy also serves as the theoretical base for many contemporary theologians who 
identify with the process theological movement.” So why not name the chapter: Process Theology and 
Salvation? My argument here is like my analysis of Johnson’s Clowns in the Boudoir which is that 
womanist scholars walk a fine line within the Academy around the marketability of their scholarship. I 
argue that Coleman was under the pressure of editorial oversight which needed to ensure the success of this 
publication. When introducing the chapter Coleman stated, “I am not surprised to find resonances between 
process thought and African Traditional Religions,” (51) which is in fact, Coleman’s area of expertise, not 
African American Christianity. However, the marketability of African Traditional Religions and Process 
Theology may not be in demand so utilizing terms like “postmodern” and “postcolonial” to market 
womanist scholarship may be a common editorial practice that is not always apparent to those unfamiliar 
with the core tenets and scholars of postmodern and postcolonial discourse and the womanist house of 
wisdom canon. 




evolution and development of womanist thought as the penultimate challenge to the 
rhetoric of American colonial idealism.”115  
In her Prolegomenon she set up her project in two ways that bear discussion. 
First, she stated, “As I approached this study of Manifest Destiny utilizing a combination 
of three eclectic methodological approaches, i.e. narrative, feminist epistemology and 
historical social analysis, I did so unaware of the fact that I have spent my entire life 
challenging this very Doctrine.”116 Second, is her prominent declaration, “I did not 
realize at the outset that I am indeed both a colonial American and a diasporic African 
who speaks with the voice of post-colonial resistance- not in the classic sense of post-
colonial studies, utilizing the texts and rhetoric of Spivak, Said, and Bhabha, but the 
‘appropriation-and sassiness’ of Alice Walker’s classic definition of what it means to be 
‘actin womanish.’”117 This is indeed, the only mention of postcolonial scholars in her 
dissertation. Important to the scope of this project is Johnson’s womanist declaration and 
act of situating herself as a colonial American within womanist theoethical discourse. 
This statement is important for my framework but also critical to understanding the 
complexities of the second part of her statement: “a diasporan African who speaks with 
the voice of post-colonial resistance.”118 It will take a complete reading of her dissertation 
to understand what she means by this statement because in the Prolegomenon she tells the 
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reader “not post-colonial in the classic sense of post-colonial studies.”119 For me, this is 
problematic. My project asks and answers the question of “How then are womanist to 
utilize or engage the term “postcolonial”? 
Johnson’s opening sentence in Chapter 5 is “Womanist theory, theology and 
ethics is the ‘Love Child’ of the Civil Rights Movement of the 1950’s and the 1960’s, 
and the Black Power Movement of the 1970’s.”120 Ultimately Williams ends chapter 5 
with the statement that “womanism as post-colonial discourse is the antithesis of 
Manifest Destiny.”121 Johnson stated, “I make such a claim and strive to prove this 
assertion as I argue that womanism can and does have the power to put Manifest Destiny 
in check and call it into account.”122 Johnson’s project is an excellent example of a 
liberationist critique of the Doctrine of Manifest Destiny, which I believe is a better 
marketing title. Clowns in the Boudoir is significant to this project because it 
methodically documented Manifest Destiny as a colonizing apparatus in the following 
ways: 1) Manifest Destiny as Ideology; 2) Manifest Destiny as American Expansionism; 
3) Manifest Destiny as Domestic Arrangement, 4) Manifest Destiny becomes a Political 
Tool; and 5) Manifest Destiny as an Organ of the Press. For this reason, Johnson will be 
the primary womanist that this project will utilize in the construction of Manifest Destiny 
in the design of NE(X)US. Johnson’s womanist critique of Manifest Destiny draws upon 
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necessary methodological rendering of First-Wave womanist pioneers, Katie Cannon, 
Delores S. Williams and Jacquelyn Grant. Her analysis is made through a historical 
genealogy of counter movements challenging the Doctrine of Manifest Destiny: The 
Civil Rights Movement, The Black Power Movement, and The Feminist Movement- 
acting linearly, with “womanism as counternarrative” with roots in all three movements, 
published in short-form in her article “Womanist Theology as Counter-Narrative.” For 
the purposes of this project, I will work from the agreement with Johnson that “the 
United States of America must still be viewed as a colony if one is to understand 
womanism as post-colonial discourse as womanism by virtue of its theoretical and 
methodological framework stand in contradistinction to the grandnarrative of Manifest 
Destiny, the narrative of American colonialism.”123 Johnson’s womanist analysis of 
Manifest Destiny will be the primary lens that this project will utilize in situating 
Manifest Destiny as the core framework in the imbrication of NE(X)US. 
Chapter Outline 
Chapter 2 will discuss theorists whose scholarship provide examples of 
“Dialogical Offense” strategies for the definitional nomenclature used in this project. It 
will also discuss the construction of NE(X)US, and each of the four systems in NE(X)US 
(Manifest Destiny, Patriarchy, Slavery, Christianity), and each system’s formation and 
role in the imbrication of colonizing systems. This chapter will also discuss how each 
system’s role in NE(X)US and the project’s postcolonial womanist methodology. 
                                                            




The purpose of Chapter 3 is to provide a chapter that bridges NE(X)US as a 
postcolonial womanist construction, to its use as a “Dialogical Offense” strategy. The 
first section of Chapter 3 will provide an analysis of two colonizers, Christopher 
Columbus and Daniel Patrick Moynihan, who will be discussed a “modifiers” in the 
construction of “coded claims” within U.S. governmental/political doctrine. The second 
section of Chapter 3 will discuss social mythologies and “coded claims” of 
undeservedness of Black women in public policy formulation. The third section of 
Chapter 3 will discuss the postcolonial framework and theorists this project will utilize in 
conversation with womanist discourse to construct a postcolonial womanist methodology. 
Chapter 4 will discuss three criminal justice policies and argue, that these three 
policies, in-continuum, have colonized African American women and are extensions of 
NE(X)US. The three criminal justice policies that will be examined are: “The War on 
Drugs,” representative of federal criminal justice policy; “Stand Your Ground Laws,” 
representative of State level criminal justice policy and; Mandatory Minimum Sentencing 
as local level implementation apparatus, such as policing, that enforces both federal and 
state criminal justice policies. This chapter will utilize the lens of NE(X)US in the 
analysis of the development and implementation of the three criminal justice policies and 
show how the language of the colonizer is embedded in past and contemporary 
governmental doctrine and perpetuates the construct of “the category black female” as 
“criminal” in the contemporary social imagination. 
It will also demonstrate how NE(X)US acts as a tool within the “colonial room” 




analytical framework or “furnishing” for other womanists who want to use it as part of a 
postcolonial womanist “Dialogical Offense” strategy. Additionally, with the womanist 
house of wisdom as its backdrop, NE(X)US will be discussed in relation to the womanist 
cannon and how it furthers Third Wave womanist scholarship. 
Chapter 5 will focus on NE(X)US and “Dialogical Offense” in two discourses: 
postcolonial feminist imagination and transnational feminism. The first section situates 
NE(X)US as a “guidepost” within postcolonial feminist imagination and argues that it 
can be “named” postcolonial womanist imagination within this discourse and discuss 
central tenets of the intersections between womanist and postcolonial imagination. The 
second section of Chapter 5 will discuss “Dialogical Offense” as a praxis of solidary 
within the interdisciplinary and intercultural Transnational Feminist Movement. It will 
conclude with a postcolonial womanist position of “Dialogical Offense” Solidarity and 
the role that African American female scholars can play within transnational feminist 
discourse and the Transnational Feminist Movement. 
Chapter 6 will provide a summary analysis and conclusion of this project. The 
summary will discuss how the nomenclature “Dialogical Offense” can be utilized in 
multiple disciplines to name strategies of resistance to Western colonial and imperialist 
hegemony and other Eurocentric ideologies. 
Conclusion 
The identification and naming of NE(X)US as the structural roots of public 
policy that began during the colonial framework of the U.S. metanarrative of “the 




the uniqueness of this project. This project’s postcolonial womanist analysis of public 
policy around the internal colonization of African American women is crucial to the 
expansion of the “colonial room” in the womanist house of wisdom began by Delores S. 
Williams within womanist discourse; introduces a new “guidepost” to the burgeoning 
discourse of postcolonial feminist imagination began by Kwok Pui-lan; and offers a 
praxis of solidary to transnational feminist discourse being led by the scholarship of 
Chandra Talpade Mohanty. 
Internal colonization of Blacks in the United States is not a new thesis within 
multiple academic discourses, however, the creation of the imbrication of the specific 
systems identified as NE(X)US and its addition as “furnishing” to the colonial room in 
the womanist house of wisdom is this project’s contribution to Third Wave womanism. 
The systems named in NE(X)US colonized black women and continue to inform and 
limit the moral agency of contemporary African American women who encounter the 
criminal justice system. The ongoing colonizing process of African American women has 
continued through the interplay of NE(X)US as the sedentary foundation of other social 
policies, such as welfare and economic policy, that layer and interact with the structures 
and apparatus of criminal justice policies that all condemn black femaleness. This 
project’s identification of NE(X)US as an analytical lens in which to discuss the lives of 
African American women will offer new insight to social and criminal justice 
policymakers, feminists, womanists, postcolonial, and transnational scholars and aid 




reform unjust and unethical policies that have been rooted in racist-patriarchal-economic-






CHAPTER 2: “DIALOGICAL OFFENSE” AND “NE(X)US” 
Dialogic (adj.): Dialogic means relates to or is characterized by dialogue and its 
use. A dialogic is communication presented in the form of dialogue. Dialogic processes 
refer to implied meaning in words uttered by a speaker and interpreted by a listener. 
Dialogic works carry on a continual dialogue that includes interaction with previous 
information presented. The term is used to describe concepts in literary theory and 
analysis as well as in philosophy.124 
Offence (noun) (Offense-US): 1. a breach of a law or rule; an illegal act. 2. a 
thing that constitutes a violation of what is judged to be right or natural. 3. (mass noun) 
annoyance or resentment brought about by a perceived insult to. 4. (mass noun) the action 
of attacking someone or something.125 
Strategy (noun): a plan of action or policy designed to achieve a major overall 
aim.126 
Playbook (noun): 1. A book containing the scripts of one or more plays. 2. A 
notebook containing the plays and strategies used by a team often accompanied by 
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diagrams, issued to players to study and memorize before the season begins. 3. any plan 
or set of strategies (emphasis mine), as for outlining a campaign in business or politics.127 
Section I: “Dialogical Offense”: Nomenclature and Reasoning 
Introduction 
The creation of new nomenclature is central to this project’s uniqueness. The 
creation of the nomenclature “Dialogical Offense” is itself a “Dialogical Offense.” It was 
created to give recognizable nomenclature to academic “strategies” related to words that 
scholars-on-the margins have already used, will continue to use, and ones that other 
scholars can build upon as acts of resistance to Eurocentric academic discourse as 
normative. Naming these “acts,” strategies and giving them the collective nomenclature, 
“Dialogical Offense,” is a methodology that shows how a “Dialogical Offense” is active, 
continuous, and simultaneously engages with prior works that are resistive to a colonial 
narrative. Naming this collective nomenclature as a methodology allows this project a 
specific way to discuss them and be in conversation with both the strategy and the 
theorist(s) that I utilize as a demonstration of that strategy. This chapter outlines specific 
theorists that this project will be in conversation with to undergird the resistance 
framework to this project. Specific theorists along with examples of their “Dialogical 
Offense,” strategy/ies (as I interpret their scholarship) will be discussed in the next 
section of this chapter. The definition of the term “Dialogical Offense,” and its 
development and use is this project’s specific interpretation. The introduction section will 
                                                            




define the term’s development and definition. Using the adjective “dialogical” is 
intentional to describe the noun “offense”- the “act” itself, versus the verb of “doing of 
the act” which can be described as a decolonial act of resistance. Naming “offense” as a 
noun and using the adjective “dialogical” to describe a breach of academic “law,” 
“discourse,” or “canon” is what Aimé Césaire called, “thingification,”128 or the act of 
naming the “action” as a decolonial act. This decolonial act of naming “the thing,” in this 
case, “the act, breach, transgression or resistance” to Eurocentric academic hegemony, 
allows colonized subjects to dialogue anew or discuss something on “the colonized” 
terms, or in “their” language. This section will discuss “things,” per Césaire, or what this 
project identifies as examples of “Dialogical Offense” strategies and discuss how each 
strategy has been relevant to the development of this project. The following section of 
this chapter will give examples of “Dialogical Offense” strategies and theorists that will 
be discussed throughout this project. Because of the nature of this project’s “layered 
approach”129 as part of its “Dialogical Offense” strategy alongside the development of 
NE(X)US outlined in the next section, I will briefly recap Chapter 1 and the theorists that 
I have used to ground this project. 
                                                            
128 Césaire, Aimé translated by Joan Pinkham. Discourse on Colonialism. New York, NY: Monthly Review 
Press, 2000. Césaire states “colonization = thingification” to articulate that during the period of 
colonization and colonial rule, “the colonized” is stripped of his/her identity. For the framework of this 
project, I am saying: dialogical offense strategies = decolonial acts. As an example of a decolonial or 
“Dialogical Offense” strategy to reclaim “identity” is when African American rappers reclaimed colonial 
language for their internal use. Meaning the word “Nigger” = colonial usage and the word “Nigga” = 
language of the Black brothahood/sisterhood. For further reading see Chapter 4: “Hip Hop Culture and 
Language, Post/Coloniality and the Imaginary” in The Rhizome of Blackness: A Critical Ethnography of 
Hip-Hop Culture, Language, Identity and the Politics of Becoming by Awad Ibrahim. New York, NY: 
Peter Lang, 2016. 
129 This approached will be discussed later in this chapter in my analysis and naming of both Miguel De La 




Chapter 1 utilized Missionary Conquest by George Tinker to define and frame 
U.S. nation-building colonialism of Native Americans and used his causal nexus model 
of four systems of genocide/colonization (Political, Social, Economic, Religious)130 to 
model the colonization of African women on North American soil. Next, I supported 
Tinker’s colonization model with Gayatri Chakravorty Spivak’s article Teaching for the 
Times assessment of “internal colonization” of African Americans as a “subaltern” in the 
United States.131 Next, I utilized womanist Patricia Anne Johnson’s four descriptive 
analysis of the origins of Manifest Destiny132 as colonizing doctrine for African 
Americans. Ultimately, Johnson named “womanism as post-colonial discourse (emphasis 
mine) as the antithesis of Manifest Destiny.”133 I mirror Johnson with Tinker’s model of 
colonization to set-up the sedentary layer of the development of the imbrication that I 
have named NE(X)US operating in alignment with Michelle Alexander’s contemporary 
system of the New Jim Crow.134 Then, I framed NE(X)US as a liberative ethical 
framework135 per the scholarship of ethicist Miguel De La Torre which will be discussed 
later in this section. 
                                                            
130 See footnotes 18, 27, 31 and 42, Chapter 1. 
131 See footnote 30, Chapter 1. 
132 See footnote 66, Chapter 1. To recap, these four analysis include: 1) Manifest Destiny as Ideology; 2) 
Manifest Destiny as American Expansionism; 3) Manifest Destiny as Domestic Arrangement; 4) Manifest 
Destiny Becomes a Political Tool. I name William’s fifth analysis of Manifest Destiny, 5) Manifest Destiny 
as an Organ of the Press or “racism” as the “glue” of my imbrication called NE(X)US. 
133 Johnson, Clowns in the Boudoir, x. 
134 See footnotes 19 and 20, Chapter 1. 




In the Literary Review in Chapter 1, womanists M. Shawn Copeland and Emilie 
Townes are utilized respectively to discuss colonization of black female bodies as 
commodity and how these “tropes” operate in public policy formation, implementation 
and the U.S. social imagination. Important to this project, is the scholarship of womanist 
Kelly Brown Douglas.136 Douglas has given womanists and other African American 
religious scholars a trajectory of scholarship that provides “tools” in which to dialogue” 
about “the black body” and its subjectivity, its sexuality, and its colonization in collusion 
with Christianity. Douglas situates her work within the womanist house of wisdom but as 
an ordained Episcopal priest participates in broader ecumenical and interfaith 
conversations around racial reconciliation because of her landmark scholarship on “the 
black body” and denominational commitments. Douglas’ scholarship gives depth to this 
project through the tenets of “The Black Body: A Guilty Body” that was sanctioned by 
“Manifest Destiny War,” both sections outlined in Part One of Stand Your Ground: Black 
Bodies and the Justice of God.137 In Part 2 of the same text, Douglas discussed how 
Christian moral codes about the black body138 influenced “coded claims” within public 
policy formation, including what she calls, the “Stand-Your-Ground Culture: A Culture 
                                                            
136 Relevant texts include: Stand Your Ground: Black Bodies and the Justice of God (2015); Black Bodies 
and the Black Church: A Blues Slant (2012); What’s Faith Got to do with It? Black Bodies, Christian Souls 
(2005); Sexuality and the Black Church (1999); The Black Christ (1994). 
137 Douglas, Kelly Brown. Stand Your Ground: Black Bodies and the Justice of God. Maryknoll, NY: Orbis 
Books, 2015. 
138 Also see, Douglas, Kelly Brown. What’s Faith Got to Do with It? Black Bodies/Christian Souls. 




of Sin.”139 Also discussed in Chapter 1, is an analysis of how feminist theologian Kwok 
Pui-lan, through postcolonial feminist imagination, re-imagines a future for colonized 
female bodies not based in Eurocolonial frameworks. Chapter 1 was very specific about 
how this is not a Black diasporic140 project, but a North American United States 
womanist colonial and postcolonial analysis by using womanist discourse in conversation 
with Katherine McKittrick’s black geographies141 and Irma McClaurin’s Black Feminist 
Anthropology: Theory, Politics, and Poetics.142 This interdisciplinary scholarship on “the 
category black female” gives this project’s focus on Black women a territorial colonial-
to-present “black geography”143 that is deeply embedded within the U.S. political, 
                                                            
139 Douglas, Stand-Your-Ground, 194. Douglas stated, “Stand-your-ground culture alienates people from 
the very goodness of their own creation. It essentially turns people in on themselves as it sets people against 
one another. This culture promotes the notion that one life has more value than another life. This is a 
culture that thrives on antagonistic relationships as signaled by the very idea of dialogue, mutuality, 
respect, or compassion. Stand-your-ground culture thrives on what Howard Thurman might call 
‘understanding that is strikingly unsympathetic.’” 
140 See footnotes 1 and 2, Chapter 1. 
141 See footnote 62, Chapter 1. 
142 McClaurin, Irma, editor. Black Feminist Anthropology: Theory, Politics, Praxis, and Poetics. USA: 
Rutgers, the State University, 2001. 
143 See: McKittrick, Demonic Grounds, (xv). McKittrick stated, “The production of space is caught up in, 
but does not guarantee, long-standing geographic frameworks that materially and philosophically arrange 
the planet according to a seemingly stable, white, heterosexual, classed vantage point. If prevailing 
geographic distributions and interactions are naturalized by repetitively spatializing ‘difference.’ That is, 
‘plac[ing]’ the world within an ideological order,’ unevenly. Practices of domination, sustained by a 
unitary vantage point, naturalize both identity and place, repetitively specializing where white nondominant 
groups ‘naturally’ belong. This is, for the most part, accomplished through economic, ideological, social, 
and political processes that see and position the racial-sexual body within what seem like predetermined, or 
appropriate, places and assume that this arrangement is commonsensical. This naturalization of ‘difference’ 
is, in part, bolstered by the ideological weight of transparent space, the idea that space ‘just is,’ and the 
illusion that the external world is readily knowable and not in need of evaluation, and that what we see is 
true. If who we see is tied up with where we see through truthful, commonsensical narratives, then the 
placement of subaltern bodies deceptively hardens spatial binaries, in turn suggesting that some bodies 
belong, some bodies do not belong, and some bodies are out of place. For black women, then, geographic 
domination is worked out through reading and managing their specific racial-sexual bodies. This 




economic, social, legal laws and criminal justice policies that punish black female bodies. 
These theorists are only a snapshot pertinent to this project, not a comprehensive 
playbook of theorists whose utilize “Dialogical Offense” strategies that have informed 
my scholarship; a more comprehensive “Dialogical Offense” Playbook could be 
created.144 An interdisciplinary “playbook” of “Dialogical Offense” strategies could be a 
useful addition to both undergraduate and graduate studies in many disciplines as a 
primer that introduces students to examples of acts-of-resistance by scholars-on-the-
margins against a Eurocentric cannon. The theorists discussed in the next section of this 
Chapter are used to illustrate examples of strategies that are pertinent to the development 
of this project’s “Dialogical Offense.” The “Dialogical Offense” strategies discussed in 
the next section of this chapter are not silos and often act in-continuum with each other, 
overlap, or interlink in form, and are not hierarchal in their listing. The examples will be 
discussed via the theorist that best demonstrate examples of the dynamics of the interplay 
of more than one “Dialogical Offense” strategy. 
                                                                                                                                                                                 
femininity is altogether knowable, unknowing, and expendable: she is seemingly in place by being out of 
place.” This is a guiding presupposition of this project because this project focuses on geographic space 
known as the United States, which has a very specific geographic domination of African American women 
because of slavery, which is one of the systems of the imbrication that I have named NE(X)US. Also see, 
Chapter 1, footnote 2. 
144 My future scholarship will include the development and marketing of this term through a book that will 
be a Dialogical Offense Handbook. I will focus my exposure of this term through articles and presentations 
within the three discourses that this project discusses: 1) womanist discourse; 2) postcolonial feminist 
theoethical discourse; and 3) transnational feminist discourse. I will seek to create edited volumes within 




Examples of Strategies of “Dialogical Offense” 
The Négritude Movement: The Creation of an Ideological Movement, New Horizons, 
Diasporic Dialogue & Solidarity 
The French Négritude Movement was a literary and ideological resistance 
movement that began in Paris that spanned the 1930’s – 1950’s in which the Black 
writers found solidarity in a diasporic Black identity as rejection of French imperialism 
and colonial racism. “Not satisfied with securing a favorable place for their peoples 
within the existing international order, they sought to transcend it.”145 During these 
decades, the anti-colonial white male voice was Jean Paul Sartre. However, Négritude 
scholars resisted this prominent and prolific anti-colonial intellectual white male “hero” 
in their thinking about colonialism. Sartre was an anti-colonialist who took a strong stand 
against French rule in Algeria, however he spoke from a position of privilege.146 The 
Négritude writers pushed against Sartre’s possession of modernity, concrete 
universalizing processes (like capitalism) that were simply imposed by Europeans or 
imitated by non-Europeans.147 They believed that their experiences under French colonial 
rule, were already trans-local.148 Aimé Césaire from Martinique, Léon Damas from 
Guiana, and Léopold Sédar Senghor from Senegal formed a literary style from their 
shared Black heritage from three French colonies in Africa and the Caribbean, and 
                                                            
145 Wilder, Gary, 12. Freedom Time: Negritude, Decolonization, and the future of the World. Durham, NC: 
Duke University Press, 2015. 
146 Sartre, Jean Paul. Colonialism and Neocolonialism. Routledge Classics. New York: Routledge, 2004, 
(1). 





“between 1945 and 1960’s served as public intellectuals, party leaders, and deputies in 
the French National Assembly.”149 “Rather than simply pursue sovereignty, they 
envisioned unprecedented arrangements for dwelling and thinking though which 
humanity could realize itself more fully.”150 Writing as a “collective” they created 
“Négritude”- a “new horizon” that drew attention to their collective colonial experience 
and took an ideological stand against France, their common oppressor, “writing that 
African traditions of being and thinking entailed abstract ways of conceptualizing 
humanity. All humanisms, after all, are rooted in concrete ways of being, thinking, and 
worlding.”151  
The creation of this “new horizon” started a global dialogue with writers of the 
Harlem Renaissance whose writings had greatly influenced the Négritude writers when 
they met while studying in Paris in the 1930’s. It is through the creation of this “new 
horizon” that we can trace the roots of dialogue between Blacks under French 
colonialism and Blacks under U.S. oppression. Négritude writings by Césaire, Damas, 
Senghor and other Pan-African Black intellectuals grew Négritude as a sustained 
offensive discourse that countered and resisted French and European imperialist 
domination. Collectively, “they hoped to fashion a legal and political framework that 
would recognize the history of independence between metropolitan and overseas and 
protect the latter’s economic and political claims on [the] metropolitan society [that] their 
                                                            
149 Ibid, 1-2. 
150 Ibid, 12. 




resources and labor had helped create.”152 The Négritude writers became voices 
concerned with the story of the postwar period when student-poets became poet-
politicians participating directly in reshaping the contours of Fourth and Fifth Republic 
France by pursing innovative projects for self-determination.153  
Today, the Négritude Movement continues to influence many African 
Americans, as well as this scholar/activist interested in black critical thought, 
anticolonialism, and decolonization. The resurgence of interest in Négritude scholarship 
helped the founders of Black Lives Matter Movement154 “attempt to rethink democracy, 
solidarity, and pluralism beyond the limitations of certain currents of postcolonial and 
poststructural theory.”155 Chapter 3, this project will provide an analysis of Jean Paul 
                                                            
152 Ibid, 2. 
153 Ibid, 3. 
154 Hattery, Angela and Earl Smith. Policing Black Bodies: How Black Lives Are Surveilled and How to 
work for Change. (Lanham, MD: Rowman & Littlefield, 2018, (3). “We credit the Black Lives Matter 
(BLM) movement for bringing national attention to specific tensions between the police and Black 
communities across the United States and, most important, to police killings of unarmed Black men and 
women, as well as, the overincarceration of Black bodies, mostly young Black men. The BLM movement 
receives the most media attention when it helps to organize marches and protests, often when another 
unarmed black man is murdered by the police. And certainly the BLM movement was in the spotlight when 
members challenged Hillary Clinton and Bernie Sanders during the 2016 presidential election. That being 
said, what receives less media attention, and therefore less familiar to folks, is the fact that the BLM 
movement is a call for racial justice for all Black lives, including transgender, queer, and undocumented 
folks. Much like our own approach, according to the official #BlackLivesMatter website: 
www.blacklivesmatter.com. 
‘When we say Black Lives Matter, we are broadening the conversation around state violence to include all 
of the ways in which Black people are intentionally left powerless at the hands of the state. We are talking 
about the way in which Black lives are deprived of our basic human rights and dignity’.” 
For more information on the Black Lives Matter movement see: the movement’s website 
blacklivesmatter.com 




Sartre’s contribution to the early roots of “colonialism and neocolonialism”156 and their 
influence on this project’s postcolonial framework. 
Frantz Fanon: The Development of a Political Philosophy for Decolonization 
Frantz Fanon was a student of Aimé Césaire but took Négritude to task for 
being too limited, although, this project’ recognizes Césaire’s “thingification” concept, 
the re-appropriation or redefinition of an oppressor’s word, as a strategy of “Dialogical 
Offense” (see footnote 128). Some scholars believe that Fanon’s “relationship with 
Négritude was entirely instrumental- (author’s emphasis) meaning, ultimately Fanon 
understood and embraced Négritude as a means to an end; a necessary, even if an 
imperfect and impermanent, means to an end.”157 Trained as a psychiatrist and informed 
by his training in psychology, Fanon wanted to connect the disparate elements of the 
lives of black people into a meaningful whole. Fanon was interested in the historicity of 
the “mental life in sickness and in health of colonized people”158 and how this 
Eurocentric domination affected how blacks came to perceive and understand 
themselves. In Fanon’s time, this was a revolutionary approach. However, Fanon’s 
framework cannot be limited to his context. For example, Miguel De La Torre, states, 
“Frantz Fanon’s concerns with the plight of colonized people, violence, and historical 
change directly apply to the Hispanic context, and his work is another important 
                                                            
156 Reference to the text Sartre: Colonialism and Neocolonialism, see earlier citation. 
157 Rabaka, Reiland., The Negritude Movement: W.E.B. DuBois, Leon Demas, Aimé Césaire, Leopold 
Senghor, Frantz Fanon, and the Evolution of an Insurgent Idea. Washington, DC: Lexington Books, 2015, 
(250). 
158 See Fanon, Frantz. Black Skin, White Masks. New York: Grove Press, 1962 and The Wretched of the 




influence on Hispanic Liberation Theology.”159 To adequately perform this revolutionary 
approach to the focusing on the psychological and self-identity of “the colonized, Fanon 
began to push past the concepts of Négritude and became a sharp critic of Négritude by 
doing so. “Even in light of his deep disagreements with Damas, Césaire and Senghor, the 
Négritude Movement indelibly influenced Fanon’s, political and philosophical 
foundation.”160 Fanon’s outspokenness and challenge to the Négritude writers became the 
basis for his global intellectual reputation.161 Fanon “argued against Négritude that its 
assumption of a natural solidarity of all black people- in the Caribbean and in Africa- was 
a political error (emphasis mine).”162 Fanon took a strong position on the idea that each 
colonized land had its own dynamics of colonial racism and that blackness could be best 
exercised within the particularities of its socio-political context. Fanon demonstrated this 
“unreserved affirmation of the humanization of Being,” beyond all of its localized 
assertions as the mask of all racial and cultural dominations, in a trajectory of the 
                                                            
159 De La Torre, Introduction to Liberative Theologies, 92. De La Torre defines Hispanic liberative 
theology (HLT) as a term that “encompasses a family of critical reflections on the hybridized traditions and 
religious-cultural practices of Hispanic communities as they related to the conditions of oppression under 
which many Hispanics live. Hispanic liberative theologies have been described using a multiplicity of 
terms, including Latino, Latina feminist, Latin American, mujuerista, Chicano, metizaje, Mexican 
American, and Afro-Cuban Theology. These descriptors refer to racial/ethnic, gender, regional, and/or 
ideological distinctions”, 91. This project, per De La Torre’s Introducing Liberative Theologies would be 
under Chapter 6, “African American Liberative Theologies” which acknowledges differing methodologies 
that African American religious scholars have utilized to address African American Judaism, African 
American Christianity, and African American Islamic traditions. 
160 Reiland, The Negritude Movement, 252. 
161 Ibid, 251. Fanon would be become known as “The man who came to be called, the ‘apostle of violence,’ 
the ‘prophet of a violent Third World revolution,’ the ‘prisoner of hate,’ and the ‘preacher of the gospel of 
the wretched of the earth,’ was born firmly in the folds of French colonialism on July 20, 1925, on the 
Caribbean island of Martinique and died of leukemia in Washington, D.C., on December 6, 1961, at the 
unforgivably young age of thirty-six.” 




colonized and the wretched of the earth.163 This speaks to Fanon’s originality in that he 
placed emphasis on “the unreserved affirmation of the humanization of Being” in racially 
colonized non-European human beings and encouraged the use of counter-ideology and 
counter-violence to re-humanize both the wretched of the earth and their racial colonizers 
(author’s emphasis).164  
Today, Fanon’s writings are very influential in postcolonial studies, however, in 
his time he was trying to capture the black person as a “historical self” by attending to the 
mental state of the Negro/Antillean within a given historical time and place. He was 
certain that colonization had erased, obliterated, and misrepresented “the being of 
blackness.” Through his writing and activism, he wanted to develop a political 
philosophy for decolonization that accounted for the psychological harm that colonization 
had produced.165 Fanon’s vision of revolutionary cultural and political change as a 
‘fluctuating movement’ of occult instability could not be articulated as cultural practice 
(emphasis author’s) without an acknowledgement of this indeterminate space of the 
subject(s) of enunciation.”166 Like the Négritude writers, Fanon recognized the “diversity 
                                                            
163 Reiland, The Negritude Movement, 320-321. See Fanon, The Wretched of the Earth, 1968. 
164 Ibid, 321. It is important to note that “Neither Damas, nor Césaire, nor Senghor advocated the use of 
counter-ideology and counter-violence in an effort to re-humanize both the wretched of the earth and their 
racial colonizers. The exact statement could- indeed, should- be made about Fanon’s European influences: 
neither Hegel, nor Marx, nor Freud, nor Sartre, nor Merleau-Ponty advocated the use of counter ideology 
and counter-violence in an effort to re-humanize both the wretched of the earth and their racial colonizers. 
In other words, Fanon, and Fanon alone, epistemologically and praxeologically developed a critical theory 
of revolutionary decolonization that advocated the use of counter-ideology and counter-violence in an 
effort to re-humanize both the wretched of the earth and their racial colonizers.” 
165 Ibid. 




of diasporas” but considered it unrealistic to determine a political solidarity because of 
the differences within the diasporic experience. Fanon believed that part of a political 
philosophy is based in economic “class” as a positionality. Fanon recognized the class 
division between the native and the intellectual and tried to encourage a local solidary 
rather than solidarity around a transatlantic heritage. He wanted each colony “to be free 
to negotiate and translate their cultural identities in a discontinuous intertextual 
temporality of cultural difference.”167 Fanon addressed this dialogically by proposing to 
black intellectuals that they should adapt to modern European culture because by doing 
so they could change the everyday life of ordinary black people. Both the black 
bourgeoisie and ordinary people had a role to play. “For Fanon, the liberatory people who 
initiate the productive instability of revolutionary cultural change are themselves the 
bearers of a hybrid identity.”168 Today’s Intersectionality Movement being led by 
Kimberlé Crenshaw169 is an example of this political philosophical framework and will 
be discussed in subsequent chapters. 
Miguel De La Torre: Carving out Fissures and Sustained Dialogical Scholarship 
Miguel De La Torre’s scholarship has taken a “layered” approach to the 
discourse of Christian social ethics. His scholarship focuses on a sustained resistance 
with the mission to decenter EuroChristian male ethics as normative and create a space(s) 








fissures” of ethical analysis within Ethics. Fissures, are narrow openings or crevices. De 
La Torre’s sustained scholarship continues to give depth to ethical analytical discourse 
once the Eurocentric male center has been de-centered. In 2008, De La Torre moved 
away from an existing discursive space within the discourse of Ethics known as, 
“traditional liberation theology”170 and created new depth within this discursive space, 
which he called “ethics from the margins.” For example, as a Latinx ethicist, De La Torre 
began to ask provocative questions like, “Could it be that the Jesus who supports the 
‘American way’ is in reality an anti-Christ?”171 After his provocative questioning and 
deeper level of interdisciplinary inquiry that brought in questions about capitalism and 
neoliberalism, for example, he proceeded to “carve out a new fissure of ethical analysis” 
or pathway for other scholars-on-the-margins to also entertain these lines of thinking, 
saying, “I am left wondering where the pathos of indignation is over the acceptance of the 
Jesus of Empire by Latina/os (and other marginalized communities).”172 De La Torre’s 
“ethics from the margins” demonstrates a “Dialogical Offense” strategy of analysis that 
scholars-on-the-margins have utilized to decenter EuroChristian male ethical discourse 
                                                            
170 De La Torre, Miguel A. Embracing Hopelessness. Minneapolis, MN: Fortress Press, 2017, (xiii). 
Footnote 1: “In my 2008 book, The Hope of Liberation within World Religions (Baylor University Press), I 
moved away from the term ‘liberationist ethics,’ arguing that while liberationist is a type of liberative 
ethics, liberative ethics is not necessarily liberationist. Liberation ethics has historically been based on 
liberation theology (usually rooted in 1960s Latina America), which is characteristically Christian 
(predominately Catholic). Liberative ethics, like liberation theology, still emphasizes the preferential option 
for the oppressed, but in doing so, might-but will not necessarily- center its reasoning on Christian 
concepts. The focus of liberative ethics moves away from orthodoxy, correct doctrine, toward orthopraxis, 
the correct actions required to bring about liberation. So while liberationism is Christian, liberative ethics 
can be Muslim, Hindu, humanist, or Buddhist.” 
171 De La Torre, Miguel A. The Politics of Jesús: A Hispanic Political Theology. Lanham, MD: Rowman 





and problematize the interplay of Eurocentric/American religious discourse as normative. 
De La Torre’s “ethics from the margins” gave depth to the fissure of analysis of 
resistance of the 1960’s called traditional liberation theology. 
De La Torre’s “liberative ethics” framework is built upon his “ethics from the 
margins” by asking questions like, “who is doing the studying of God?”173 This “new 
fissure of inquiry” for scholars-on-the-margins is validated by his statement, “Hence, to 
understand who God is, it becomes critical, if not essential, to focus on those with the 
social power and capital to determine who is God for the rest of society.”174 De La 
Torre’s Ethics: A Liberative Approach is an edited volume of examples of liberative 
ethics as a new fissure or methodology where ethicists-on-the margins are validated and 
undertake ethical analysis from their respective positionalities. The first statement in the 
Introduction in Ethics: A Liberative Approach is, “I believe based on who I am.”175 This 
statement has cracked open, what began as a fissure because it disrupts the discourse of 
Eurocentric ethics itself. De La Torre stated, 
What happens, then, when those on the margins refuse to accept 
the ethical perspectives of the dominant culture? When they insist 
on constructing a moral reasoning rooted in their social location? 
                                                            
173 De La Torre, Miguel A., editor. Introducing Liberative Theologies, xvii. 
174 Ibid. 
175 De La Torre, Ethics. He continued his statement saying, “In other words, what I (as well as you) hold to 
be true, right, and ethical has more to do with our social context (our community or social networks) and 
identity (race, ethnicity, gender orientation, or physical abilities) than any ideology or doctrine we may 
claim to hold. [sic] While the ethical positions held within the dominant culture are neither uniform nor 
monolithic, certain common denominators nevertheless exist, such as a propensity toward 
hyperindividualism, a call to law and order, an emphasis on charity, an uncritical acceptance of the market 
economy, an emphasis on orthodoxy, and a preponderance for deductive ethical reasoning. While such an 
ethics is congruent with the dominant culture, it is damning for those on the margins of society because of 




Those resisting assimilation often use the term “ethics from the 
margins,” which recognizes the moral perspective of those residing 
in the United States or under the domain of the US empire.176 
As a third example of his sustained dialogical scholarship that continues to 
carve out a fissure within the discourse of Ethics, De La Torre’s “ethic of hopelessness” 
once again, gives liberative177 scholars more analytical ammunition to utilize in the 
development of a “Dialogical Offense” against a Eurocentric American canon when he 
has “the audacity to argue that ‘hope,’ as an illusion, is responsible for maintaining 
oppressive structures.”178 Because of De La Torre’s methodic carving out new fissures of 
inquiry, this “Dialogical Offense” project can question these structures from my specific 
positionality. As a liberative womanist, I stand in solidary with De La Torre when he 
stated, “Hope is possible when privilege allows for a future.”179 Central to this project’s 
development is De La Torre’s approach to his scholarship as a sustained voice of 
academic and activist resistance that “carved out a new fissures of inquiry and analysis” 
from the lineage of traditional liberation theology. In Embracing Hopelessness, he 
clarified that “liberative ethicists turn this methodology [orthopraxis from orthodoxy] 




177 Ibid. De la Torre stated, “As liberative thinkers, we will construct our subjective theological perspective 
from a particular segment of society, specifically the margins of society. Furthermore, we possess the 
audacity to claim that to conceptualize theology from and in solidarity with the margins of society comes 
closer to a clear and true understanding of God over and against those who construct their theology from a 
position of power and privilege.” 
178 De La Torre, Embracing Hopelessness, xvi. 




Kwok Pui-lan: New Discursive Spaces and Sustained Dialogical Scholarship 
In Postcolonial Imagination & Feminist Theology, feminist theologian Kwok 
Pui-lan invited feminists-of color and womanists to join her in developing new discursive 
spaces of “unexplored terrain” within feminist theoethics, which she calls “guideposts.” 
Pui-lan’s scholarship can also be described as “layered” in that her early work carved out 
something new, Asian Feminist Theology as “a new fissure” (her term) within Christian 
theoethical analysis. Her next strategy, or “Dialogical Offense,” was to create a new 
discursive space within Christian feminist theoethics called “postcolonial feminist 
imagination.” As an Asian American scholar of religion,180 her “ethics from the margins” 
include colonial and postcolonial issues. Pui-lan has roots in white feminist religious and 
womanist discourse and was conversation partner with both early white feminist religious 
scholars and pioneer womanist scholars. Additionally, she was greatly influenced by 
postcolonial scholars Edward Said181 and Gayatri Chakravorty Spivak.182 Said and 
Spivak were central theorists to the development of Pui-lan’s Postcolonial Imagination 
and Feminist Theology, a title that has become a new discursive space called 
                                                            
180 Relevant texts include: Postcolonial Imagination and Feminist Theology (2005); Postcolonialism, 
Feminism and Religious Discourse (2001); Introducing Asian Feminist Theology (2000); Chinese Women 
and Christianity 1860-1927 (1992). 
181 Pui-lan, Postcolonial Imagination and Feminist Theology. Pui-lan named Edward Said’s Orientalism, as 
critical to her scholarship, (3). Stating, “While reading Said’s critique, I kept thinking of how the fields of 
biblical studies, religion, and theology have contributed to the narratives of empire, and how the great 
theologians I have admired were influenced or tainted by the colonialist ethos and mentality. For someone 
like me who has studied Christian theology and read the works of Schleiermacher, Barth, and Tillich since 
the age of nineteen, there are many questions to be asked and a lot of unlearning to do” (4). 
182 Pui-lan names this article by Spivak as formative to her scholarship. Spivak, Gayatri Chakravorty “Can 
the Subaltern Speak?” in Colonial Discourse and Postcolonial Theory, Patrick Williams and Laura 




“postcolonial imagination” within feminist theoethics. This groundbreaking “new 
horizon” (like Négritude) set in motion the early questions of this project, in that, I hope 
that this project will begin to bring women of the African Diaspora together to write as a 
collective to draw attention to their collective, though differing, colonial experiences, 
including internal U.S. colonization. Pui-lan’s postcolonial imagination is a new 
discursive space is that women-of-color “own” within feminist theoethics because it 
centers and critiques colonial and postcolonial issues and “talks back”183 to EuroChristian 
feminist theoethics. Through postcolonial feminist imagination, Pui-lan seeks to redeem 
Christianity by Third World Feminist scholars critique of the Christianity of Empire by 
reclaiming its Jewish, or pre-imperialist roots. She stated, 
Jews were treated by the Christian colonists as the Others within, 
who were persecuted and suppressed, while the colonized were the 
Others from without, who were enslaved and conquered. When 
Christianity was brought to other parts of the world from the West, 
it was almost completely purged of its Jewish context, such that the 
universal tradition initiated by Jesus was seen as a new religion, 
supplanting the old traditions of Judaism. A postcolonial analysis 
will help Third World scholars see more clearly how such a 
mystification of Christian origins supports both anti-Semitism and 
Christian imperialism.184 
                                                            
183 hooks, bell. Talking Back: thinking feminist, thinking black. Boston, MA: South End Press, 1984, (22). 
hooks created the term “talking back” as a liberatory framework stating, “The most important of our work- 
the work of liberation demands of us that we make a new language, that we create the oppositional 
discourse, the liberatory voice. Fundamentally, the oppressed person who has moved from object to subject 
speaks to us in a new way. This speech, this liberatory voice, emerges only when the oppressed experience 
self-recovery. Paolo Freire asserts in Pedagogy of the Oppressed, “We cannot enter the struggle as objects 
in order to later become subjects. The act of becoming subject is yet another way to speak the process of 
self –recovery.” The methodology of “Talking back” is a tool utilized in black feminist discourse and one 
that black feminist and womanists as have embraced as part of their ethical analysis of canonized 
scholarship. 




Pui-lan’s Christian roots may be viewed as a colonized Christianity based in 
Anglican denominational commitments which is also an area of focus of her research and 
published scholarship. Conversely other scholars-of-religion who do not have Christian 
denominational commitments but are doing postcolonial analysis like George Tinker, 
view Christianity as central apparatus to colonialism, stating: 
The fetishizing, racializing and dehumanizing of native peoples 
has become a characteristic part of euro-christian colonialism. It 
was fundamental strategy for rationalizing colonial conquest from 
the 15th Century through the 20th and continue into our own 
century. It has been so present in both casual conversation and in 
the technical literature about Indians or about American history 
that the distortion of truth has become established historical ‘fact’ 
and the stuff of common sense everyday knowledge of euro-
christian America. Moreover, there are times when even Indians 
have come to believe those mis-truths about themselves.185 
This quote is but one in which Tinker argues that Christianity is not only non-
redeemable but that Christianity is a tool of the colonizer, without reform. His 
scholarship and activism are consistent in this position. Pui-lan’s scholarship, like De La 
Torre’s scholarship is a “layered” approach to the discourse of Christian social ethics that 
focuses on a sustained resistance to the mission to decenter EuroChristian feminist 
theoethics and its colonizing Christianity of Empire, as normative. Postcolonial 
Imagination as a new discursive space allows other postcolonial feminists a starting point 
in which to build their sustained dialogical scholarship to resist or seek to redeem 
Christianity as an integral part of Empire. 
                                                            
185 Tinker, George. Chapter 7: War and War Ceremonies and the Mitigation of Violence (in-draft) 10-30-




Chandra Talpade Mohanty: an individual leading a collective community in their 
trajectory of scholarship as sustained resistance for the purpose of praxis. 
The scholarship of transnational feminist Chandra Talpade Mohanty186 is the 
premiere Western-educated scholar187 that one encounters when one is engaged in 
dialogue with Western-educated feminists-of-color. Mohanty’s scholarship is located in 
the broader gender-colonial-feminist-transnational academic conversation188 and 
transnational Feminist Movement and activism. She positions her scholarship by stating, 
“If one of the tasks of formulating and understanding the locus of Third World feminisms 
is delineating the way in which they resist and work against what I am referring to as 
‘Western feminist discourse,’ then an analysis of the discursive construction of the Third 
                                                            
186 Relevant key texts by Mohanty include: Feminist Freedom Warriors: Genealogies, Justice, Politics, and 
Hope (2018); Feminism and War: Confronting U.S. Imperialism (2013); Feminism without Borders: 
Decolonizing Theory, Practicing Solidarity (2003). 
187 Nordahl, Jesper. Anticapitalist Feminist struggle and Transnational Feminist Solidarity: Chandra 
Talpade Mohanty. ©2019 Jesper Nordahl and Chandra Talpade Mohanty. In this transcript of their 2018 
interview, Mohanty states, “When I came to the US, one of the things I had to do almost immediately was 
to learn the script of race and racism in the United States. And this was a new script for me. It is not that I 
did not understand a little bit of it, because I had lived in Nigeria as an Indian in a black country, with 
Europeans in a dominant role and Indians as ‘go-betweens’, but the script of American racism is very 
particular. In order to understand it, as somebody from the outside, as somebody from the Global South, 
and in order to find my place within it, it was very important that I taught myself about the counter-
narratives, or the histories from below this country. I needed to do this to both understand how racial and 
economic domination worked and also where I fit in as an immigrant and as a person from the Global 
South. And so that this kind of thinking that I had learned coming of age in India, about colonial legacies, 
then comes together with thinking about what those post-colonial legacies mean in the context of a 
hegemonic culture in the North” (11-12). 
188 Ibid. Mohanty having grown up in India in the post-independence generation initially asked questions 
like, “what are the ways in which people who have lived under colonial rule and who have been subjected 
to various forms of domination understand about de-colonization – at psychic levels, at social levels, in 
terms of racialized gender ideologies, and in terms of the knowledges being produced?” (11) After teaching 
Keats, Shelley and Shakespeare to High School students in Nigeria, [she] began to give significance to 




World women in Western feminism is an important first step.”189 Mohanty’s scholarship 
points to a colonialist position by white Western feminists that has created the “third 
world woman” as a singular monolithic group that never rises above saving190 and whose 
very existence re-centers the ethnocentric assumptions about “woman” as a category of 
analysis based on gender absent of other contextual dynamics and based on Western 
standards of female experience. Writing within the broader discourse of Women’s 
Studies (now called Gender Studies at some schools) Mohanty stated, 
I am trying to uncover how ethnocentric universalism is produced 
in certain analyses. As a matter of fact, my argument holds that any 
discourse that sets up its own authorial subjects as the implicit 
referent, that is, the yardstick by which to encode and represent 
cultural others. It is in this move that power is exercised in the 
discourse.”191 
Mohanty’s acts of resistance go further stating “Western feminist scholarship on 
the Third World must be seen and examined precisely in terms of its inscription of these 
particular relations of power and struggle. Mohanty’s scholarship and leadership to 
decolonize the monolithic Third World woman created by Western feminists is critical to 
the synonymous effort that this project seeks to demonstrate about “the category black 
woman” in the U.S. colonial narrative that white women’s active intentionality and 
complicity helped to colonize. Mohanty’s scholarship (along with others)192 can be 
                                                            
189 Mohanty, Chandra Talpade. Feminism Without Borders: Decolonizing Theory, Practicing Solidarity. 
Durham, NC: Duke University Press, 2003, (17). 
190 See footnote 50, Chapter 1. 
191 Mohanty, Feminism Without Borders, 20. 
192 Ibid, 5. Mohanty names others saying, “More contemporaneously, the work of feminist theorists Ella 
Shohat, Angela Davis, Jacqui Alexander, Linda Alcoff, Lisa Lowe, Avtar Brah, bell hooks, Zillah 




likened to the Négritude Movement within today’s global/transnational feminist 
movement. Mohanty scholarship and activism seeks to unite feminists-of-color 
academics and activists to write and perform acts of resistance against the transnational 
Anticapitalist feminist struggle, which is when white Western feminist hegemonic goals 
and praxis work in collusion with other Western imperialist ideologies. Mohanty’s 
sustained scholarship and collective leadership through edited volumes and helping to 
create a global Anticapitalist feminist narrative is an example of a “Dialogical Offense.” 
Delores S. Williams: Renaming Oppression with the creation of New Words as New 
Tools 
“The concept of womanist allows women to claim their roots in black history, 
religion, and culture.”193 In 1993, Delores S. Williams, a pioneer womanist systematic 
theologian, published her groundbreaking book Sisters in the Wilderness: The Challenge 
of Womanist God-Talk which was a response to and critique of both Black Theology and 
White Feminist Theology. In its time, Sisters in the Wilderness was a landmark book in 
early womanist theology and today is considered a pillar of the womanist house of 
wisdom for a few reasons. First, Williams’ biblical analysis presents of the story of Hagar 
as the “most illustrative bondage, of African heritage, of encounter with God/emissary in 
                                                                                                                                                                                 
Inderpal Grewal, Caren Kaplan, Kimberle Crenshaw, Elizabeth Minnich, Leslie Roman, Lata Mani, Uma 
Narayan, Minnie Bruce Pratt, and Leila Ahmed, among many others, has charted new ground in the 
theorization of feminism and racism, immigration, Eurocentrism, critical white studies, heterosexism, and 
imperialism. While there are many scholars and activists who remain unnamed in this brief genealogy, I 
offer this partial history of ideas to anchor, in part, my own feminist thinking and to clarify the deeply 
collective nature of feminist thought as I see it.” 
193 Delores S. Williams. “Womanist Theology: Black Women’s Voices.” Christianity and Crisis. Vol 47, 




the midst of fierce survival struggles.”194 As a womanist, trained in systematic 
theology,195 Sisters in the Wilderness does two very specific things that womanists 
treasure as part of the foundation of the womanist house of wisdom. Sisters in the 
Wilderness is divided into two parts. The first half of the text is a thorough systematic 
theological analysis of the biblical story of Hagar that contains five chapters that have 
each served womanist theology in many ways because each chapter offers womanist 
discourse “rooms” in which womanist scholars can/have “dwell(ed)” and have built upon 
Williams’ scholarship. These chapters are: 1) Hagar’s Story: A Route to Black Women’s 
Issues; 2) Tensions in Motherhood: From Slavery to Freedom; 3) Social-Role Surrogacy: 
Naming Black Women’s Oppression; 4) Color Struck: A State of Mind; and 5) Sisters in 
the Wilderness and Community Meaning. Part II of Sisters in the Wilderness is named 
“Womanist God-Talk.” These three chapters, also each considered “rooms” within the 
womanist house of wisdom include: 6) Womanist God-Talk and Black Liberation 
Theology; 7) Womanist-Feminist Dialogue: Differences and Commonalities; and  
                                                            
194 Ibid, 70. 
195 Systematic Theology is a branch of theology concerned with summarizing the doctrinal traditions of a 
religion (such as Christianity) especially with a view to relating the traditions convincingly to the religion's 
present-day setting. “Systematic theology.” Merriam-Webster.com Dictionary, Merriam-Webster, 
https://www.merriam-webster.com/dictionary/systematic%20theology. Accessed 23 Apr. 2020. 
 Delores S. Williams was an early doctoral student of the legendary James H. Cone, founder of Black 
Theology and Black Liberation Theology, both sub-disciplines of systematic theology. Cone was the 
Charles Augustus Briggs Distinguished Professor of Systematic Theology at Union Theological Seminary 
from 1977 to his death in 2018. Pioneer womanists, Williams, Jacquelyn Grant, and Kelly Brown Douglas 
were all doctoral students of Cone. However, it was Williams who most often critiqued Cone’s work for its 
male-centered language and his lack of black female experience in his scholarship. “However, it should be 
noted here that in the last printing of his book, A Black Theology of Liberation, James Cone included a 
new introduction that owns the sexist character of his early work. In the new printing, Cone uses inclusive 
language. But Cone does not use the heritage of black female intellection to shape his ideas in this most 




8) Womanist Reflections on “The Black Church,” the African-American Denominational 
Churches and the Universal Hagar’s Spiritual Church. 
Williams’ contribution as a “Dialogical Offense” is that she created and named 
“analytical tools” to continue to serve womanist scholars in their acts of resistance to both 
a racist and sexist ethical canon. This project categorizes Williams’ work a “Dialogical 
Offense” while recognizing that this phrase was not Williams’ understanding of her 
scholarship. “I am aware that I am imposing a phrase of my own coinage on historical 
events. Nevertheless, I will argue that these events were led by individuals who refused to 
follow the rules that usually ensure their people’s subjugation to the dominant culture.”196 
To offer a clearer understanding of why imposing this term on Williams’ scholarship is 
critical to this project’s framework, I will outline a foundational womanist entryway that 
was used by Walker herself in, In Search of Our Mothers Gardens to begin to define 
what Walker meant by the concept womanist: 
Daughter: Mama, why are we brown, pink, and yellow, and our cousins are 
white, beige and black? 
Mother: Well, you know the colored race is just like a flower garden, with 
every color flower represented. 
Daughter: Mama, I’m walking to Canada and I’m taking you and a bunch of 
slaves with me. 
Mother: It wouldn’t be the first time.197 
                                                            
196 De La Torre, Latina/o Social Ethics, 96. 




Womanists write from what Williams’ called “a language for the spirit”198 
which is critical to understanding as a way that black women affirm “themselves as black 
while simultaneously owning their connection with feminism and with the Afro-
American community, male and female.”199 As Walker’s full definition of womanism 
describes,200 a womanist’s commitments are both to self, spirit, and community. For the 
purpose of this project, Williams’ Sisters in the Wilderness is viewed as building on 
Walker’s In Search of our Mother’s Gardens, which is what I am likening to Miguel De 
La Torre’s ethics para joder. De La Torre stated, That the use of this term “is the only 
way for the powerless, the marginalized, the disenfranchised, the disposed to counter the 
prevailing status quo, radically is joder.”201 While De La Torre is specifically discussing 
Latinx ethics para joder as a strategy that moves beyond Eurocentric moral thinking, I 
                                                            
198 Ibid. This is the term that Williams uses to capture her article “Womanist Theology: Black Women’s 
Voices” in Christianity and Crisis. 
199 Ibid. 
200 Walker, Alice. In Search of Our Mother’s Gardens: Womanist Prose. New York, NY: Harcourt and 
Brace Company, 1983, (4). Walker’s full definition of Womanist in stated in the following four ways: 1) 
From womanish. (Opp. of ‘girlish,’ i.e., frivolous, irresponsible, not serious.) A black feminist or feminist 
of color. From the black folk expression of mothers to female children, “You acting womanish,” i.e., like a 
woman. Usually referring to outrageous, audacious, courageous or willful behavior. Wanting to know more 
and in greater depth than is considered “good” for one. Interested in grown-up doings. Acting grown up. 
Being grown up. Interchangeable with another black folk expression: “You trying to be grown.” 
Responsible. In charge. Serious. 2) Also: A woman who loves other women, sexually and/or nonsexually. 
Appreciates and prefers women’s culture, women’s emotional flexibility (values tears as natural 
counterbalance of laughter), and women’s strength. Sometimes loves individual men, sexually and/or 
nonsexually. Committed to survival and wholeness of entire people, male and female. Not a separatist, 
except periodically, for health. Traditionally universalist, as in: “Mama, why are we brown, pink, and 
yellow, and our cousins are white, beige, and black?” Ans.: “Well, you know the colored race is just like a 
flower garden, with every flower represented.” Traditionally capable, as in: “Mama, I’m walking to Canada 
and I’m taking you and a bunch of other slaves with me.” Reply: “It wouldn’t be the first time. 3) Loves 
music. Loves dance. Loves the moon. Loves the Spirit. Loves love and food and roundness. Loves struggle. 
Loves Folk. Loves herself. Regardless. 4) Womanist is to feminist as purple to lavender. (All italics 
Walker’s). 




am arguing here, that both Walker and Williams in their time were writing from a para 
joder positionality.202 Arguably, there are intersecting dynamics of oppression for Latinx 
and African Americans in the United States, and by no means does this project seek to 
make the experiences of these two groups analogous, however, the models of praxes that 
scholars-from-the-margins utilize to combat “spaces of hopelessness” are similar in that 
they “create instability”203 and continue “la lucha, if not for themselves, for their 
progeny.”204 It is for this reason that as a liberative womanist project, I impose a term that 
both signifies historical significance of black female agency within womanist discourse 
that allows progeny of “the category black female” to flourish within the bowels of 
enfleshed and embodied scholarship that I am calling “Dialogical Offense.” This project 
recognizes that scholars-from-the-margins write within a history that has constructed 
their ontology and framed their thinking about themselves in the midst of racialization 
within the West and Eurocentric morals that encapsulate a Christian worldview that 
includes a Jesus of Empire as discussed in the scholarship of Miguel De La Torre. With 
this being said, returning to Williams’ Sisters in the Wilderness, this project frames her 
                                                            
202 Ibid, 96-97. De La Torre frames this ethics from the underside, [as] and ethics that 1) is disruptive of 
social order and equilibrium; 2) employs the cultural symbol of the Hispanic trickster in the formation of 
praxis; 3) gives honor to our holy joderones (screwers); 4) moves beyond civil disobedience toward civil 
initiative; and 5) is pastoral, constantly keeping the needs of marginalized communities at the forefront of 
any praxis employed. While De La Torre is specifically giving Latinx examples, I argue that this ethics 
para joder is a framework that can be utilized by womanist with substitution of black women’s historical 
wisdom and mother tongue as reflected in the Mother/Daughter conversation which is an allusion used by 
Walker to discuss folk heroine Harriet Tubman who earned the name “Moses” of her people and guides 
“womanist memory to a liberation tradition in black history which women took the lead, acting as catalysts 
for the community’s revolutionary action and for social change.” Williams, Christianity and Crisis (67). 





scholarship through the following three strategies that will be discussed in detail later in 
this chapter. They are: 1) giving voice/presence/identity to “the category black women” 
in biblical hermeneutics and religious discourse more broadly; 2) “naming techniques” 
that specifically created new language as “tools” in which to discuss the experiences of 
black women within U.S. structural systems; (“the colonization of female mind and 
culture”; “heteropatriarchy”; and “demonarchy”) and; 3) creation of the womanist 
neologism, “God-Talk” which has become a central womanist methodological “umbrella 
term” for womanist scholarship when using systematic theology as an approach to 
dismantling systematic oppression. Her first strategy gave theoethical interpretation and 
“identity” of black womanhood in the Bible through the story of Hagar during a time 
when Black Theology, which was black male-centered and interpreted and dominated 
Black/Black Church religious discourse. Her second strategy took an approach to re-
name and draw out “heteropatriarchy” (what this project will call gendered-patriarchy) as 
the experience of black women differently than how white women define and experience 
sexist oppression. This was critical at a time when white feminist theologians emerged as 
the “gender” voice within liberation theology. This white feminist interpretation of the 
Bible and social moral issues did not include issues such as race and class inequality, just 
like the larger feminist movement of the time. Williams’ redefinition of patriarchy 
includes white women as oppressors of women-of-color, particularly black women. 
Williams stated that “since white women join white men in oppressing black women and 




reflect this reality, (emphasis mine).”205 Womanism became one response to the myopias 
of white middle-class heterosexual feminists who wanted a unitary “feminism” based on 
their own identities as the hegemonic culture and group. White feminist religious 
discourse was not exempt from racist and classist inscriptions of white female scholars. 
Sadly, these inscriptions often included omission and lack of acknowledgement of any 
structural “ism” that affected the lived reality of women-of-color. 
Williams’ scholarship in concert with other pioneers developed what is known 
today as womanist discourse. Their goal was to build a house of wisdom within the 
discourse of religion that was guided by black women’s interpretation of themselves and 
interpretation of God. Today, womanist discourse has academic, social, and political 
leverage because of its recognizable embodiment and shared wisdom of black women 
which began in literary form through the writings of Alice Walker.206 Sisters in the 
Wilderness offers a-continuum of “Dialogical Offense” strategies that this project utilizes 
and encompasses all three of Williams’ strategies. First, it “gives identity” to a very 
specific but invisible population- African American women who have encountered the 
criminal justice system. Second, it identifies the mass incarceration of African American 
women today to the systematic institutional oppression that “the category black woman” 
has experienced since they hit the shores of North America- that this project names the 
“colonization of the category black female,” represented as NE(X)US. Third, it creates 
                                                            
205 Delores S. Williams, “The Color of Feminism: Or Speaking the Black Women’s Tongue,” Journal of 
Religious Thought 43, no 1 (1986): 50. 
206 See: Everyday Use (1973); The Color Purple (1982); In Search of Our Mothers Gardens (1983); The 




the umbrella nomenclature “Dialogical Offense” in which to give future womanists and 
other scholars-on-the-margins a position of resistance to write in ways that resist 
Eurocentric norms. While this project’s purpose is to introduce the nomenclature 
“Dialogical Offense” to three specific discourses (womanist, postcolonial theoethical, 
transnational feminist) it recognizes that its use will be different within each discourse in 
very specific ways: as “furnishing” (a tool) in the womanist house of wisdom; a 
“guidepost,” in postcolonial theoethics; and as a praxis of solidarity in transnational 
feminism respectively. Synonymously, Williams’ concept of “God-Talk” is used in 
womanist, Black liberation theology, and Black Church Studies but operates differently 
within each discourse. This project utilizes and builds upon these three “Dialogical 
Offense” strategies that Williams began in Sisters of the Wilderness. As discussed earlier 
in this section, “Dialogical Offense” strategies are not hierarchal or linear and often 
overlap and reconfigure themselves to produce different outcomes. For example, 
Williams’s strategies of renaming oppression and creating new words as “tools” can be 
strategies that facilitate the creation of new discursive spaces, help carve out new fissures 
of inquiry; unify an ideological movement; aid new horizons; and offer emphasis of 
diasporic dialogue and solidarity with or without the development of a philosophy of 
decolonization. A “Dialogical Offense” strategy can operate singularly or with 
counterparts depending on the scholar’s or scholars’ playbook. Like De La Torre’s, 
Ethics: A Liberative Approach states, “A textbook on liberative ethics must begin with 




which everyone agrees; there will be multiple manifestations.”207 Likewise a “Dialogical 
Offense” playbook of strategies would operate with this same presupposition. 
Section II: Nomenclature and Reasoning: “NE(X)US” 
Central to this project’s uniqueness is the creation of new nomenclature within 
the discourses of womanism, postcolonial feminist theoethics, and transnational feminist 
discourse and praxis. As discussed in the previous section of this chapter, “Dialogical 
Offense” is the umbrella nomenclature used in this project to collectively name, discuss, 
and be in conversation with the “acts” or “strategies” related to words that scholars-on-
the-margins have/can utilized/utilize in resistive conversing with Eurocentric normative 
discourse. It was writer, feminist, and civil rights activist, Audre Lorde who stated “for 
the master’s tools will never dismantle the master’s house. They may allow us to 
temporarily beat him at his own game, but they will never allow us to bring about 
genuine change.”208 Womanist methodologies utilize and address Lorde’s quote as an 
“entryway” to the analysis of dismantling systemic oppression in their work. Womanist 
discourse was developed in part, to address “the master’s house” or the Eurocentric male 
cannon that renders black female epistemological “ways of knowing,” often called 
“mother wit,” invisible. This project extends this legacy by creating the neologism 
“NE(X)US” as a “tool” in which to utilize to “dismantle the master’s house,” which in 
this project is, white male & female EuroChristian Western hegemonic academic canon 
                                                            
207 De La Torre, Ethics, 3. 
208 Lorde, Audre. “The Master’s Tools Will Never Dismantle the Master’s House.” Sister Outsider: Essays 




across three discourses. NE(X)US, when used like a prism in each discourse can refract 
what womanist Emile Townes calls the fantastic hegemonic imagination related to 
specific colonial and/or postcolonial narratives of the Black female diaspora that are 
culturally and geographically specific. This project focuses on the United States 
geographical context of the colonial and postcolonial experiences of African (descents of 
slaves) American women. NE(X)US specifically names the imbrication of the colonial 
systems used by Eurocolonial to include, EuroChristian settlers that worked collectively 
to colonize African women on American soil in a very specific and systematic way. 
These systems will be discussed later in this chapter. The development of this neologism 
and its interdisciplinary framework is this project’s contribution as a postcolonial 
womanist methodological “tool” (called “furnishing” within the house) within the 
womanist house of wisdom. NE(X)US, acting as a “tool,” can offer womanists a model, 
that centers colonialism when making structural arguments around the colonization of 
black female bodies and agency under the womanist spectrum of scholarship. For 
example, Third and Fourth Wave womanists who are continuing to challenge the 
womanist house of wisdom’s heteronormativity, based in Christian moral claims, can 
utilize NE(X)US as part of their methodological deconstruction of Christianity. Likewise, 
Third and Fourth Wave womanist who want to discuss colonialism historically or mass 
incarceration today, can utilize NE(X)US as “tool” that they can utilize within the 
womanist house of wisdom to support their womanist analytical analysis of black female 




subject in the United States.209 These are just two examples of why the creation of 
NE(X)US is timely within Third Wave womanist theoethical discourse as a neologism 
because “as furnishing” it continues the legacy of womanist tenets of identity and 
communal survival within future postcolonial womanist scholarship.210 Also acting as 
“furnishing,” NE(X)US extends womanist theoethical discourse by integrating 
postcolonial criticism as a lens of womanist analysis to address issues of historic and 
contemporary moral identity and agency within womanist discourse. As a “Dialogical 
Offense” strategy, NE(X)US is a timely postcolonial womanist methodology that 
incorporates an interdisciplinary lens that centers and prioritizes colonialism as the 
central oppression of womanist analysis of an “intersectional identity,” (per Crenshaw’s 
model/movement)211 in the United States in the contemporary political climate that seeks 
to “Make America Great Again”212 for people-on-the-margins of society, not the 
                                                            
209 See footnote 30, Chapter 1. 
210 NE(X)US as a neologism internal to womanist discourse follows the tradition started by first-wave 
womanists to give the growing house of wisdom “tools” in which to be in dialogue together by using “our 
language.” Within the womanist house of wisdom, NE(X)US is a postcolonial womanist methodological 
tool or “furnishing” that centers historic and ongoing colonial oppression as the root of race-gender 
oppression experienced by African American women. For examples of other “tools” see the fantastic 
hegemonic imagination and “the cultural production of evil” in footnotes 78 and 79 respectively, in Chapter 
1. 
211 See footnotes, 223, this Chapter. 
212 On November 7, 2012, the day after Barack Obama won reelection, Trump decided he wanted to play a 
bigger role in the Republican Party. Brainstorming slogans, he first considered We Will Make America 
Great before deciding upon Make America Great Again, which he was able to trademark just ahead of his 
2016 presidential campaign. During the campaign, the Trump campaign sold bright red hats emblazoned 
with Make American Great Again in white letters. At rallies, his supporters chanted the slogan. On Twitter, 
his supporters took to the hashtag “#MAGA,” which has become so widespread that people will refer to 
Make American Great Again in its shorthand MAGA in speech and writing. The MAGA hat and hashtag 
became, and remain, symbols of support for Trump—and very divisive ones. His opponent, Hilary Clinton, 
and Barack Obama denounced it for implying that the US wasn’t already great, devaluing hard-working 




Republican Establishment. The “Dialogical Offense” strategy by way of the creation of 
NE(X)US, names U.S. hegemony against African American women an early and ongoing 
colonial project within U.S. nation-building and the ongoing U.S. nationalist 
metanarrative that utilizes criminal justice polices and their apparatus as contemporary 
means by which the U.S. has continued its colonial project on Black women. NE(X)US 
“gives presence” to womanist analysis of Black women who encounter the criminal 
justice system and renames this U.S. systematic institutional oppression and mass 
incarceration of black female bodies more broadly, as “colonial oppression” by naming 
the category “African-American woman” a “hybrid” postcolonial subject. As discussed 
above, the construction of NE(X)US is the creation of a new “tool” within womanist 
discourse, by Third and Fourth Wave womanists, but may be viewed as “furnishing” by 
womanist pioneers (this is an internal debate).213 Theoretically, NE(X)US builds on Homi 
Bhabha’s concept of “hybridity” as central to the African American female experience in 
the United States. “Hybridity involves the process of interaction that create[s] new social 
spaces to which new meanings are given. These relations enable the articulation of 
experiences of change in societies splintered by modernity, and they facilitate consequent 
demands for social formation.”214  
                                                                                                                                                                                 
administration’s www.whitehouse.gov. In early 2017, Trump trademarked the phrase Keep America Great 
for his 2020 reelection campaign. See: https://www.dictionary.com/e/politics/make-america-great. 
213 See footnote 4 and footnote 115, Chapter 1. 





As a “tool” NE(X)US makes inroads into the discourse of postcolonial feminist 
imagination named by Kwok Pui-lan. In Postcolonial Imagination and Feminist 
Theology, postcolonial feminist Kwok Pui-lan invited feminists-of-color and womanists 
to join her in developing new discursive spaces of unexplored terrain within feminist 
theoethics, which she calls “guideposts.” Broadly framed within postcolonial feminist 
imagination, Pui-lan names colonial/postcolonial female subjects: historical, dialogical, 
and diasporic. Therefore, in the discourse of postcolonial feminist theoethics, NE(X)US 
should be described as a “guidepost” rather than a “tool” based on Pui-lan’s guiding 
nomenclature. She describes “guideposts” as “a place where the diasporic imaginations 
are valued for the dazzling hybrid syntheses they produce.”215 As a guidepost, NE(X)US 
illuminates: 1) African American women as historical and contemporary colonialized 
subjects (embodiment) within the United States; 2) African American female 
identity/womanhood (humanness and moral agency) colonized by an imbrication of 
colonial systems with ongoing dynamics of colonialism happening through criminal 
justice policies and apparatus; and 3) African American women who encounter the 
criminal justice system with a new lens that offers critique of colonizing practices 
through criminal justice policies. Pui-lan, like other feminist scholars know, that when 
“considering how a specific [public] policy affects women, feminists must analyze 
intersectionality216 and the analysis must be inclusive of voices of diverse women. Only 
by listening to the concerns of diverse groups of women will the differential impact of a 
                                                            
215 Drake, Simone C., Critical Appropriations: African American Women and the Construction of 
Transnational Identity. Baton Rouge, LA: Louisiana State University Press, 2014, (3). 




policy be revealed.”217 This project’s contribution to postcolonial feminist discourse is 
not a secondary goal, but an imperative inquisition of internal colonization as a 
“guidepost” from the voice of an African American postcolonial feminist ethicist’s 
interrogation of criminal justice policies based in the colonial residue based in systems 
that include gender and racial bias in the United States. NE(X)US offers three discourses 
an inclusive African American postcolonial womanist voice. African American women 
must speak for ourselves as “subjects” of public policy218 not only as “objects” or data 
points in statistical analysis within feminist and/or criminal justice studies. NE(X)US 
offer a critical historical qualitative analysis of what Williams named “demonarchy” in 
U.S. nation-building that remains active in contemporary criminal justice policies. This is 
this project’s uniqueness. NE(X)US as an interdisciplinary analytical lens that can be 
utilized within several discourses is novel because it is transdisciplinary. It also speaks to 
the colonial nature slavery to that of the U.S. criminal justice system that has continued to 
colonize black women over time, only reconfigured itself toward contemporary mass 
incarceration. Alexander, says of the criminal justice system as the New Jim Crow, that, 
“It is no longer concerned primarily with the prevention and punishment of crime, but 
rather with the management and control of the dispossessed.”219 This project is also 
                                                            
217 Ibid, 187. 
218 See: The Palgrave Handbook of Intersectionality in Public Policy, Olena Hankivsky and Julia S. 
Jordan-Zachery, editors. Palgrave Macmillan My Copy powered by Springer Link, 2019. Articles in this 
text that discuss the intersectionality of black women in public policy both, qualitatively and quantitatively 
will be discussed in Chapter 4 and Chapter 5. 




timely in the era of the New Jim Crow,220 an academic and sociological framework in 
which African American academics, activists, and others, are framing contemporary mass 
incarceration of African American people with ties to its roots in U.S. slavery and 
explosion during America’s War on Drugs in the 1970’s declared under President 
Richard Nixon who increased federal funding to crime-control agencies. In, The New Jim 
Crow, Alexander stated, 
Today, the War on Drugs has given birth to a system of mass 
incarceration that governs not just a small fraction of racial or 
ethnic minority but entire communities of color. In ghetto 
communities, nearly everyone is either directly or indirectly 
subject to the new caste system. The system serves to redefine the 
terms of the relationship of poor people of color and their 
communities to mainstream, white society, ensuring their 
subordination and marginal status. The criminal and civil sanctions 
that were once reserved for a tiny minority are now used to control 
and oppress a racially defined majority in many communities, and 
the systematic manner in which the control is achieved reflects not 
just a difference in scale. [sic] Prior drug wars were ancillary to the 
prevailing caste system. This time the drug war is (author’s 
emphasis) the system of control.221 
While this project focuses on African American women who encounter the 
criminal justice system and its policing apparatus, it converges with conversation(s) 
surrounding the academic discourse of the New Jim Crow and conversations about the 
praxes of the Black Lives Matter Movement.222 The umbrella nomenclature “Dialogical 
Offense” strategies and the tool/guidepost, NE(X)US, are timely in the age of 
                                                            
220 See Chapter 1, footnote 7. 
221 Alexander, The New Jim Crow, 188. 





“intersectionality”223 because “Dialogical Offense” gives umbrella academic 
nomenclature that expands the discussion(s) and social justice praxes that addresses the 
fight for social equality and representation of women/people-of-color and people who are 
on the LGBTTQQIAP224 spectrum in conversation within an intersectionality framework. 
The nomenclature “Dialogical Offense” can name and shine collective attention not only 
within the Academy but also strategies included in social justice praxes within and 
between both the Black Lives Matter Movement and the Intersectionality Movement. 
Addressing the complex issues of “the category black female” in each Movement is 
beyond the scope of this project, however, the purpose of this project is to develop the 
“theory of NE(X)US” that can be utilized as a tool/guidepost that can inform these 
parallel and intersecting movements for African Americans in United States who 
encounter the criminal justice system by way of these movements or in spite of them. For 
                                                            
223 “Intersectionality theory provides a dynamic research paradigm- a prism from which to analyze more 
fully a range of social problems in order to ensure inclusive remedies and greater collaboration across 
social movements. Intersectionality moves beyond traditional frameworks that separate social problems 
into discreet challenges facing specific groups. It starts from the premise that people have multiple 
identities, and being members of more than one “group,” they can simultaneously experience oppression 
and privilege. Intersectionality sheds light on the unique experiences that are produced when various forms 
of discrimination intersect with these converging identities. It is a dynamic strategy for linking the grounds 
of discrimination (e.g., race, gender, class, sexual identity, et.) to historical, social, economic, political, and 
legal contexts and norms that intertwine to create structures of oppression and privilege.” While this term is 
being used as a marketing tool in many disciplines see these pioneer thinkers and texts: Sociologist Patricia 
Hill Collins coined the term and methodological approach to “black feminist thought” in Black Feminist 
Thought: Knowledge, Consciousness, and the Politics of Empowerment (1990). For her work in the 
development of this term see Intersectionality (Key Concepts), Patricia Hill Collins and Sirma Bilge, 
Malden, MA: 2016. Lawyer and Civil Rights Activist Kimberlé Crenshaw coined the term 
“intersectionality” as a political framework more than twenty years ago; see On Intersectionality: Essential 
Writings by Kimberlé Crenshaw, forthcoming September 2019 and http://aapf.org/kimberle-crenshaw. 
224 LGBTTQQIAP: Lesbian, Gay, Bi-sexual, Transgender, Transsexual, Queer, Questioning, Intersexed, 




example, the #SAYHERNAME Campaign225 was established through The African 
American Policy Forum226 in conjunction with the Center of Intersectionality and Social 
Policy Studies227 to “shed light on Black women’s experiences of police violence in an 
effort to support a gender inclusive approach to racial justice that centers all Black lives 
equally.”228 Today the #SAYHERNAME Campaign’s most recent spotlight on the 
murder of Breonna Taylor229 through “An Open Letter from the Mothers of the 
#SAYHERNAME to the Mother of Breonna Taylor.”230 
                                                            
225 See www.aapf.org: A Movement that calls attention to police violence against Black women, girls, 
femmes, and demands that their stories be integrated into calls for justice, policy responses to police 
violence, and media representations to police brutality via the Twitter social media platform. 
226 See www.aapf.org: Founded in 1996, The African American Policy Forum (AAPF) is an innovative 
think tank that connects academics, activists and policy-makers to promote efforts to dismantle structural 
inequality. We utilize new ideas and innovative perspectives to transform public discourse and policy. We 
promote frameworks and strategies that address a vision of racial justice that embraces the intersections of 
race, gender, class, and the array of barriers that disempower those who are marginalized in society. AAPF 
is dedicated to advancing and expanding racial justice, gender equality, and the indivisibility of all human 
rights, bot See h in the U.S. and internationally. 
227 The Center for Intersectionality and Social Policy Studies was established to examine how social 
structures and related identity categories such as gender, race, and class interact on multiple levels to create 
social inequality. The first such of its kind, the Center’s research projects and initiatives will bring together 
scholars and practitioners from law, sociology, feminist and gender studies, human rights, social justice, 
and other fields to explore the relationship of intersectionality to their work, to shape more effective 
remedies, and to promote greater collaboration between and across social movements. As an 
interdisciplinary hub, the center will partner on projects with the African American Policy Forum, a think 
tank housed at Columbia University Law School, as well as with a variety of other centers and institutes 
both within the Law School and across the University. See: aapf/center-for-intersectionality.org or 
www.intersectionality-center.org. 
228 “Say Her Name: Resisting Police Brutality Against Black Women, July 2015 Update” by Kimberlé 
Williams Crenshaw and Andrea J. Ritchie with Rachel Anspach, Rachel Gilmer, and Luke Harris. Also see: 
#SAYHERNAME via Twitter. 
229 Breonna Taylor, a 26-year-old African-American emergency medical technician, was fatally shot by 
Louisville Metro Police Department (LMPD) officers on March 13, 2020. Three plainclothes LMPD 
officers executing a no-knock search warrant entered her apartment in Louisville, Kentucky. Gunfire was 
exchanged between Taylor's boyfriend Kenneth Walker and the officers. Walker said he believed that the 
officers were intruders. The LMPD officers fired over twenty shots. Taylor was shot eight times and LMPD 
Sergeant Jonathan Mattingly was injured by gunfire. Another police officer and an LMPD lieutenant were 
on the scene when the warrant was executed. The primary targets of the LMPD investigation were 




“NE(X)US”: The Construction 
Introduction 
This section will discuss the theoretical development of NE(X)US. First, why a 
new term? In Missionary Conquest, Tinker stated, “a broader definition of [colonization] 
must include the notion of cultural genocide and the interrelated subcategories of 
political, economic, social, and religious genocide.”231 Tinker stated that when these 
systems and their apparatus are used by colonizers, especially in the North American 
context, cultural genocide and colonization has occurred. “The notion of superiority, 
thoroughly infused in the Western psyche, becomes a rationale to justify colonial 
conquest at a political, economic, social, and religious level.”232 More importantly Tinker 
stated that cultural genocide, need not be the colonizers ultimate goal “and quite often not 
the overt intention but results from the pursuit of some other goal of economic and 
                                                                                                                                                                                 
house more than 10 miles (16 km) away. Glover had a prior relationship with Taylor. The search warrant 
included Taylor's residence because it was suspected that Glover received packages containing drugs at 
Taylor's apartment and because a car registered to Taylor had been seen parked on several occasions in 
front of Glover's house. No drugs were found in the apartment. 
Walker was licensed to carry a firearm and fired first, injuring a law enforcement officer, whereupon police 
returned fire into the apartment with more than 20 rounds. According to a wrongful death lawsuit filed 
against the police by the Taylor family's attorney, the officers, who entered Taylor's home without 
knocking or announcing a search warrant, opened fire "with a total disregard for the value of human life.” 
Commentators such as Arwa Mahdawi and Professor Brittney Cooper suggested Taylor's killing would 
likely not have received so much attention if not for the George Floyd protests, as black women are often 
neglected. Mahdawi related this to the #SayHerName campaign and Malcolm X's statement "The most 
disrespected person in America is the black woman," and called for further protest until justice for Taylor is 
secured. See: https://en.wikipedia.org/wiki/Shooting_of_Breonna_Taylor. 
230See: https://aapf.org/sayhername. 
231 Tinker, Missionary Conquest, 5. 




political dominance.”233 Ultimately, it is Tinker’s scholarship in this project that “gives a 
voice” to an internal U.S. picture of forced colonization of “Others.” He stated, “In 
addition to the straightforward executions of military conquest or police action (emphasis 
mine), a broader definition must include the notion of cultural genocide and the 
interrelated subcategories of political, economic, social, and religious genocide.”234 The 
imperial tactics of overt military extermination of Native Americans has been central to 
their colonization. Likewise, policing of the African body historically and in 
contemporary times, has been central to the cultural genocide and colonization of Black 
Americans.235  
This project has created the neologism “NE(X)US” to denote the imbrication of 
four systems that this project identifies as colonizing of African American women for 
two purposes within womanist discourse. First, NE(X)US can act as a methodological 
                                                            
233 Tinker, Missionary Conquest, 6. 
234 Ibid. 
235 See Hattery and Smith, Policing Black Bodies: How Black Lives Are Surveilled and How to work for 
Change. When stating one of the purposes of writing their book, the authors wrote: “What we hope to do is 
get people thinking about these issues in ways that they haven’t thought about them before: as systemic, as 
deliberate. Policing Black bodies is not something a few bad police officers do to a few unfortunate Black 
people. Policing Black bodies is as deeply rooted in American history, culture, and ideology as democracy 
and ‘The Star Spangled-Banner.’ And in exposing the systemic and deliberate nature of policing Black 
bodies, some people will be made uncomfortable- they will be required to stretch intellectually, 
ideologically, and perhaps even viscerally. And it is in that stretching, in that questioning of our deeply 
held values and beliefs that radical change is possible” (2-3). This book is fundamentally supportive of this 
project’s thesis. While the authors do not call historical and contemporary policing of Black bodies 
“colonial(ism)”, they do connect-the-dots between chattel slavery, the School-to-Prison Pipeline, and Mass 
Incarceration of Black people. The authors credit the Black Lives Matter Movement saying, “The BLM 
social movement has brought a great deal of attention to the policing of Black bodies, yet the contentious 
relationship between the police and the Black community is nothing new, nor is it limited to the tragedies 
we see in the news, specifically the murder of Trayvon Martin, which birthed the BLM Movement. Indeed, 
the police have been ‘policing’ the Black community since the very moment Black people arrived on this 
continent” (5). The authors conclude their book with a Chapter called: “Intersectionality, Color Blind 




“tool” for postcolonial analysis within womanist discourse by centering colonialism as 
the root of American race-gender-class hierarchal systems. Second, NE(X)US, as an 
analytical apparatus that can act as “furnishing” to the “colonial room” within the 
womanist house of wisdom for the development of future postcolonial womanist 
theoethics. Additionally, NE(X)US can create a hallway between postcolonial biblical 
womanist scholarship and postcolonial womanist theoethics. 
This project utilizes Anne McClintock’s early feminist colonial scholarship in 
Imperial Leather that introduced the theory “that ‘the category of woman’ is a social 
construction, and the visible ruptures in women’s narrative are expressive of ruptures in 
social experience.”236 In Imperial Leather, McClintock emphasized her analysis on how 
gender identity and politics within early European colonialism in South Africa framed 
other Eurocolonial conquests of Africans where white women were complicit oppressors 
of African females and helped impose Victorian patriarchy that elevated white 
womanhood. I am naming this part of NE(X)US the system of gendered-patriarchy 
within the Patriarchy analysis in this chapter. Central to this project is identification and 
naming of these four systems singularly and collaboratively as colonizing systems as well 
as the identification and naming of this imbrication is critical to understanding how this 
project will socio-historically describe “colonization” and demonstrate how these systems 
inform the contemporary colonizing process working within the criminal justice system 
and its supporting apparatus. 
                                                            




Second, what does the term mean in definition? I have created NE(X)US to 
mean the “New European (X)istence in the United States” to denote the imbrication of 
four systems (and their corresponding apparatus) used by Eurocolonialists in their 
implementation of a racist-gendered colonial metanarrative to include colonizing “the 
category the black female” under the guise of U.S. nation building. These four systems 
mirror George Tinker’s four systems of cultural genocide outlined in Missionary 
Conquest where he discussed colonization/cultural genocide of Native Americans. My 
definition of colonization will incorporate Tinker’s presupposition that when these four 
systems are work together in North America toward a racial/ethnic group of people- 
colonization is the intent, conscious or unconscious, and cultural genocide is part of the 
U.S. colonial process. Tinker stated, “what I call cultural genocide functions at times as 
conscious intent, but at other times at such a systemic level that it may be largely 
subliminal.”237 The four systems that Tinker named are: 1) political; 2) social; 3) 
economic; and 4) religious. Tinker also discussed how each system and its apparatus 
works to give colonizers power in that area, for example, treatise, policies, and bills, 
inform political power. Tinker’s “model” informs how I have selected and corresponded 
each system within NE(X)US. The systems are 1) Manifest Destiny; 2) Patriarchy; 3) 
Slavery; and 4) Christianity. This project furthers Tinker’s scholarship as a colonial 
American whose scholarship speaks to understanding colonization on North American 
soil. Central to this project is Tinker’s statement, “we can now begin to identify the 
structural web of a systemic causal nexus.” Tinker, in Missionary Conquest and Vine 
                                                            




Deloria in God is Red238 agree that part of this systemic causal nexus were two very 
specific systems; civilizing the natives was both a religious and educational process. 
Deloria is a Standing Rock Sioux theologian, historian and activist. Deloria named the 
“education system” as central to colonization of Native Americans. In Missionary 
Conquest, Tinker discussed how missionaries were complicit in their roles as “religious 
leaders” working with other political and social actors to colonize Native Americans. In 
God is Red, Deloria discussed how missionaries used their roles as “educators” to 
domesticate and assimilate Native Americans. Deloria stated, “whites believed their way 
of life, their religious beliefs, and their secular knowledge about the world was correct. 
They regarded other beliefs as mere superstition. Educating Indians to truth, be it 
religious, economic, scientific, was regarded as the duty of the civilized man.”239 Both 
Tinker’s and Deloria’s scholarship has opened doors for other colonial Americans to 
name, discuss, analyze, and interpret colonization on North American soil. This project is 
a part of this academic lineage, acting as part of “America’s unfinished business.”240 
As part of its analysis, this project will identify four systems and their apparatus 
and discuss how each system operates conjunctively, collaboratively, and collectively, 
internal to that system and conjunctively, collaboratively, and collectively with each of 
the other systems. The complexity of this imbrication is so staggering and 
overwhelmingly intricate on a human level that I can only illustrate it with a biological or 
                                                            
238 Deloria, Vine Jr., Leslies Marmon Silko and George E. Tinker. God is Red: A Native View of Religion 
30th Anniversary Edition. Golden, CO: Fulcrum Publishing, 2003. 
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structural inference that can bring illumination and visual understanding of how 
NE(X)US is structured. For example, the gills on a fish can be seen, however, their 
overlap is so intricate that visually it is impossible to know where one gill ends and 
another one begins; so too are the interactions of these 4 systems. Simultaneously, the 
results of these interactions, like the formation of a shingled roof, are a presentation of 
“order,” “rightness” and “democracy” and present these systems in appearance to the 
human/citizen eye, as “normal.” “This is the work of colonization- to normalize power 
relations and “other” (verb) “the colonized” as non-human beings. “Turning the 
colonized into human beings was not a colonial goal.”241 The “business” of the colonizer 
is the creation and use of systems that function to distort the eyes, both natural and 
spiritual, of “the colonized” to fall into a pliable state of “being.” Philosopher and secular 
humanist, Karl Marx identified one of these systems as religion and that the use of 
religion and its apparatus can operate as an “opiate of the masses.”242 While colonization 
is not new, specific to North American soil is the use of specific “democratic” apparatus 
that require deconstruction and de-normalization by colonized groups. Naming this 
interplay and interaction of systems an imbrication is theoretically necessary to structure 
my argument that colonization of “the category the black female” was intentional and 
                                                            
241 Marίa Lugones, “Toward a Decolonial Feminism,” Hypatia vol. 25 (Fall, 2010) 744. 
242 Marx’s exact words were: “Religion is the opium of the people. It is the sigh of the oppressed creature, 
the heart of a heartless world, and the soul of our soulless conditions.” It is important to remember that 
opium and opium derivatives were for the most part legal during the period in which Marx wrote and that 
they were thought of largely as medicinal. Any suggestion that Marx was equating religion to an illegal, 
addictive narcotic is therefore off-target. Marx’s words on religion are of course in German. He uses the 
German word “Volk,” which usually translates as “the people” rather than “the masses” as his detractors 
choose to claim. See: https://law.marquette.edu/facultyblog/2015/01/karl-marx-on-religion. Marx’s words 
are an interesting commentary of “religion” as a medicinal system that operates within a society, and can 




strategically structured in America’s colonial period. This imbrication, (NE(X)US), once 
set in motion, developed, informed and sanctioned the development of more systems such 
as the social welfare and criminal justice system and their apparatus like welfare policies 
and criminal justice policies to be built and operate on the foundation of NE(X)US. In 
Chapter four, this project provides an analysis of criminal justice polices that are 
supported by the foundation of NE(X)US. 
Building on Tinker’s model, this project will layer the tenets of Manifest 
Destiny that womanist Patricia-Anne Johnson identified in “Manifest Destiny: The Grand 
Narrative,” Chapter 1 in Clowns in the Boudoir: Womanism as Post-Colonial Discourse, 
A Black Feminist Response to the Doctrine of Manifest Destiny to continue its 
construction of NE(X)US. Johnson analyzed Manifest Destiny in five ways: 1) Manifest 
Destiny as Ideology; 2) Manifest Destiny as American Expansionism; 3) Manifest 
Destiny as Social Arrangement; 4) Manifest Destiny Becomes a Political Tool;  
5) Manifest Destiny as an Organ of the Press. As a second theoretical move, I have paired 
Johnson’s tenants of Manifest Destiny with Tinker’s model respectively: 1) Manifest 
Destiny as Ideology (Political); 2) Manifest Destiny as Social Arrangement (Social);  
3) Manifest Destiny Becomes a Political Tool (Economic); and 4) Manifest Destiny as 
American Expansionism (Religious). Later in this chapter each system will be analyzed 
separately. In keeping with the imbrication’s visual illustrations, Johnson’s fifth analysis 
of Manifest Destiny as an “Organ of the Press” is the water that the fish with gills swim 




water and air have an insidious presence when defiled, polluted, and contaminated.  
Table 1 is provided for clarity before the next section of my analysis. 
 
Table 1. Methodology Framework 
NE(X)US System Tinker Johnson 
Manifest Destiny Political Manifest Destiny as Ideology 
Patriarchy Social Manifest Destiny as Social Arrangement 
Slavery Economic Manifest Destiny as Political Tool 
Christianity Religious Manifest Destiny as American Expansionism
 
The Systems that Comprise the Imbrication NE(X)US 
Manifest Destiny: a political system (Tinker) and MD as political ideology (Johnson) 
Manifest Destiny is the first of the four systems that will be analyzed in the 
imbrication of NE(X)US. Manifest Destiny is a complex metanarrative that affected 
Native Americans, African slaves, Mexicans, as continental “Others” differently and in 
intricate ways that have had long-term effects on each group. This project will illustrate 
an analysis of the African’s continental colonization process drawing upon political and 
religious doctrine that informed the systems that guided the genocide and colonization of 
Native Americans, and would similarly colonize the African. The doctrine called 
Manifest Destiny was at its height in the 1840’s. Manifest Destiny was continentalism. It 




the elevation of neighboring peoples to equal statehood and to all rights and privileges 
which that guaranteed.243 However, Manifest Destiny as the “vision” of the New 
Republic had very specific ways in which to deal with each non-white “Other” that 
Eurocolonialists thought would prohibit its ultimate goal. Native Americans were non-
Christian threatening savages who had possible redemptive qualities if Christianized. As 
the indigenous inhabitants of the New World, they were regarded both by Catholic and 
Protestant Christians as heathens and infidels, and therefore fit subjects for conquest, 
colonization, and Christianization.244 If this did not work, intermarriage would force 
Europeanization and melting into the new republic’s racial/social schema. For proponents 
of Manifest Destiny, the American Indians were mere impediments for the forward 
march of racial and technological progress, and Eurocolonialists advocated pursuing a 
policy of Indian Removal.245 However, African slaves brought to the continent were more 
of an obstacle to building a new republic; a republic free of the political and moral 
oversight of the European Monarchy. “The belief that Europeans had a monopoly on 
determining who was truly human and therefore did not have to comply with the rule of 
law when dealing with and those they deemed mere ‘brutes’ would become a staple of 
American law.”246 This freedom came at the price of the Africans who were imported 
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into the new republic. Africans were the commodity that Eurocolonialists would be 
utilize to build the economic system of the new republic. In the 17th and 18th centuries 
“blacks were merely a useful form of labor- a form of labor which caused embarrassment 
and unease only by stirring in whites atavistic fears of blackness and bestiality.”247 
Additionally, Eurocolonialists believed that “Negros were mentally inferior.”248 African 
slaves were expendable heathens who could be justifiably kept in their role by 
slaveowners in the new republic based on the Bible, the text of Christianity. The Bible is 
a book that henceforth Africans would have a love/hate relationship with during their 
complicated North American continental experience. Sylvester A. Johnson gives great 
insight into how Africans would come into relationship with the theology of their white 
slaveowners. Johnson stated in African American Religions, 1500-2000: Colonialism, 
Democracy, and Freedom, 
In this context, the secularity of African American religion 
emerges strikingly. Black political theology undergirded the efforts 
of Black laity and religious professionals as they sought to 
transform their status as chattel and stateless aliens into that of 
actual citizens of the White Republic.249 
Anders Stephanson’s Manifest Destiny, American Expansionism and the Empire 
of Right250 is central to the analysis of Manifest Destiny for the purposes of this project. 
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Manifest Destiny as a term was coined in 1845 to describe the enormous expansion 
taking place across North America in the name of liberty, a liberty often said to be 
“Anglo-Saxon” in spirit or race.251 However, the term was credited to John O’Sullivan in 
1927 when both words were banded about widely in the Jacksonian error. O’Sullivan 
himself was unaware of having put together this expression until political opponents 
turned it into a symbol and an issue (emphasis mine). Manifest Destiny became the 
catchword for the idea of a providentially or historically sanctioned right to continental 
expansionism. O’Sullivan’s “political innovation earned him neither fame or glory, not 
even notoriety. He died in obscurity in 1895 when the term along with territorial 
expansionism was about to experience a revival.252 Stephanson’s Manifest Destiny is 
important to the framework of this project because, as he describes his text “it is 
primarily (but by no means exclusively) a study of ideology; synoptic accounts of social 
and political developments (emphasis mine)”253 that broaden the metanarrative of 
Manifest Destiny and our understanding of it as a national ideology. For example, 
Stephanson writes, “Manifest Destiny, did not cause (emphasis mine) President Polk to 
go to war with Mexico. No particular policy followed from this discourse as such: though 
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an apparent paradox: a particular (and particularly powerful) nationalism constituting itself not only as 
propjet but also universal.” 2) “This, then, is a short book that aims to be both analytical and informative 
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certainly conducive to expansionism, it was not a strategic doctrine.”254 Stephanson helps 
us to understand that Manifest Destiny was not a strategic doctrine though as an ideology, 
it was conducive to capture the “American Idea or Spirit” marching through history and 
“expressing” itself in various ways and toward various peoples that it encountered along 
its path. Stephanson supports this project’s use of Tinker as the “political” system of 
NE(X)US and Williams’ “Manifest Destiny as Ideology.” Solidifying Manifest Destiny 
as political acts that were guided by the ideology of the growing republic helps to make 
this project’s argument that the other systems of NE(X)US (social, economic, religious) 
developed during this colonial period, politically and ideologically supported and 
undergirded Manifest Destiny. 
Manifest Destiny as a guiding national ideology framed the colonialists’ ideas 
of an American Spirit through political, social, economic, and religious systems that 
permitted and sanctioned oppression and domination of Native Americans and African 
slaves. “At the heart of the American and western European consignment of other races 
to an inferior, lesser human status was the need to justify exploitation and destruction.”255 
While Stephanson framed that Manifest Destiny as a national ideology that was not a 
strategic doctrine, this project will show that Manifest Destiny as a “system” per Tinker 
also acted as Manifest Destiny as “political ideology” per Johnson. This threading of 
politics, politically-motivated acts (theft, war, murder, genocide) and political ideology 
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that guided Eurocolonial interaction with Native Americans, began for African slaves 
when Africans were introduced to the new land and “their role” in it. Tinker stated, 
Political aspects of cultural genocide involve the use of political 
means and political power, always with the threat of military or 
police intervention, by a more powerful political entity in order to 
control and subdue a weaker, culturally discrete entity. This 
constitutes genocide because it results in the loss not only of a 
people’s political viability but also of their cultural viability.256 
 
The African was brought to the North American continent by force, threat, and 
military oversight. The African was brought to North America to be controlled and 
subdued by the Eurocolonial settlers who were interested in creating an economy via 
southern plantations through slave labor. When Africans were brought to the continent 
they were not given political or cultural viability, nor was this the plan. Like with Native 
Americans, Eurocolonialists invoked toward Africans, international laws in the new land 
that, “explicitly privileged the rights of colonizing powers over indigenous peoples”257 
and asserted that indigenous peoples had no legal right to rebel against colonial leaders 
for self-determination. “The legal framing of colonialism had been considerably 
secularized, with sovereignty coming to be vested in the various European crowns rather 
than the Pope, but in no case had the colonialists themselves made the case that they 
independently possessed the right to exercise dominion over ‘infidel’ lands.”258 
Eurocolonialists were not prepared to recognize the rights of Native Americans and 
continued strong enforcement of this “law” toward the African in the new republic. In 
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fact, Eurocolonialists began to use Enlightenment ideas and science against the African. 
“In an age of natural rights and Revolution, America’s black slaves became a far greater 
embarrassment, for they marred the republican perfection of the new nation.”259 This 
developing nation would continue to struggle with idea of a “marred republic” because of 
African peoples during other historical eras cloaked under the Klu Klux Klan and Neo-
Nazi White Supremacists and other radical groups that prompt “whites only” as “true” 
American patriotism. This idea of political and cultural viability is important because as I 
will discuss later in this chapter, “sexual exploitation is inherent to slavery because of the 
enslaved person’s economic and political vulnerability.”260 African slaves were used as 
political instruments through which Eurocolonialists fulfilled the need to further their 
political agenda of separating from Europe which included economic independence. For 
example, “charges of British meddling with slavery in Texas were prominent in 1844 in 
the Senate fight over ratification of the Tyler-Calhoun treaty.”261 Africans were the 
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commodity upon which the new republic would build its economy to ensure that the 
Monarchy did not have political and economic hold. However, these self-benefitting 
reasons of the new republic did not stop upon entrance of the African, but became more 
prominent in its political implementation and enforcement. As the new republic grew, 
Eurocolonialists continued to further justify their enslavement of Africans. “Indigenous 
peoples of the Americas and enslaved Africans were classified as not human in species- 
as animals, uncontrollably sexual and wild.”262 Lugones states that “the process of 
colonization invented ‘the colonized’ (emphasis mine) and attempted full-reduction of 
them to less than human primitives, satanically possessed, infantile, aggressively sexual, 
and in need of transformation.”263 As non-humans, African slaves did not warrant 
political viability because they would become the “stock” exchanged when political 
bargaining began to take place between the North and the South. Embedded within the 
“non-human” understanding of the African slave was the Christian earthly commission to 
“have dominion”264 over the earth. Eurocolonialists “believed that the new democracy 
being created was Christianity made effective among the political relations of man” and 
this was a guiding principle between states when conducting political bargaining around 
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the economic issue and the institution of Slavery. Because of the Christian origins 
narrative of God giving man “dominion over the earth,” the principle of “sacred origin” 
had to be upheld throughout all the systems in the New Republic- economic, political, 
social, and religious. The interplay of these systems had to culminate around the “will of 
God” for the new colonialists, which included conquest “at all costs” including conquest 
through the “theft of” and “dominion over” African bodies which coincided with the theft 
and conquest of the land of Native American people. Conquest was an integral part of the 
political and religious ideology of Christian colonialists. While conquest of lands was not 
a new phenomenon for European settlers, the North American republic also implemented 
an ideological missionary approach to acquiring Native American land and Christianizing 
them during its acquisition. For the purposes of drawing out the North American context, 
I will provide an overview of the European approach to “discovery” and “conquest” 
which will aid me in the analysis of each system in NE(X)US. 
In Imperial Leather: Race, Gender and Sexuality in the Colonial Contest265 
Anne McClintock has a section titled Mapping the “Virgin” Land and the Crisis of 
Origins. McClintock discussed “the imperial fixation on naming, [and] on acts of 
‘discovery,’ baptismal scenes and male birthing rituals”266 that bears on the “discovery” 
of the North American continent. She stated that “the imperial act of discovery can be 
compared with the male act of baptism.”267 Her analysis is important because it shows 
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how imperialism set-up “discovery” rituals and its related apparatus as political, social, 
and religious activities (emphasis mine). McClintock also argued that these activities 
were not gender-neutral and were intended to place imperial males at the top of the power 
hierarchy even before there was sustained interaction with the indigenous people of the 
land. In her article, “Toward a Decolonial Feminism” Lugones supports McClintock’s 
analysis. These acts were performed as acts of loyalty to the imperial throne which 
communicated and perpetuated sovereignty co-signed by divine rights. “Discovery” was 
created as an imperial male activity and more importantly, one that made female 
imperialists invisible and irrelevant and completely erased both “the colonized” and 
white women. “Discovery” created birthing rituals and baptism both for male imperials to 
first, name the “new lands” and second, to mark them as their own, believing that they 
had a privileged relation to the narrative of “origins.”268 This act of power is one of the 
ways that imperial males began to communicate the creation of a metanarrative with 
themselves at the center. Both naming rituals and baptism created new ideologies around 
“rights” and rights that were insinuated to be co-signed by religious authority. The idea 
that “God” wanted the imperialists to “discover” (domesticate and subdue) the new land 
was central to the European “origins” metanarrative. This idea was communicated 
through two key rituals- rituals that placed God’s sovereignty on the imperialist and 
subjugated all “Others.” McClintock stated, “In both rituals, western men publicly 






themselves the power of ‘origins’.” For the purposes of further analysis of all the systems 
in NE(X)US, I will quote McClintock at length. 
The male ritual of baptism- with its bowls of holy water, its 
washing, its male midwives- is a surrogate birthing ritual, during 
which men collectively compensate themselves for their invisible 
role in the birth of the child and diminish women’s agency. In 
Christianity, at least, baptism reenacts childbirth as a male ritual. 
During baptism, moreover, the child is named- after the father, not 
the mother. The mother’s labors and creative powers (hidden in her 
“confinement” and denied social recognition) are diminished, and 
women are publicly declared unfit to inaugurate the human soul 
into the body of Christ. In the eyes of Christianity, women are 
incomplete birthers: the child must be born again and named, by 
men. Like baptism, the imperial act of discovery is a surrogate 
birthing ritual: the lands are already peopled, as the child is already 
born. Discovery, for this reason is a retrospective (author’s 
emphasis) act. During these extravagant acts of discovery, imperial 
men reinvent a moment of pure (male) origin and mark it visibly 
with one of Europe’s fetishes: a flag, a name on a map, a stone, or 
later perhaps, a monument.269 
 
This very definition is what imperial discovery sought to do- transmit symbolic 
acts (naming, baptism, fetish designation) to communicate and perpetuate attitudes 
toward the “discovered land(s).”270 To acknowledge the origin of something is to 
acknowledge the Divine. Taking this attitude from the central feature of the Bible “In the 
beginning God created . . .” Imperialists at the core of their ethos believed that they were 
divinely given the world to conquer and perpetuated this idea by communicating through 
symbolic acts that they were divinely entitled to the lands that they “discovered.” The 







were part of a cultural system that designated symbols and symbolic ritual into the system 
of institutionalized “discovery” and colonialism271 (my emphasis). 
Thomas McCarthy’s Race, Empire and the Idea of Human Development gives 
conceptual foci to the imperial gendered and racist hierarchies embedded in Empire as 
central to modernity’s human development. McCarthy’s trajectory of thought expands 
from Kant and natural history in 18th Century, [John Stuart] Mill and social Darwinism in 
the 19th Century, and theories of development and modernization in the 20th Century. 
McCarthy proposes “a critical theory of development which can counter contemporary 
neoracism and neopimperialism, and can accommodate the multiple modernities now 
taking shape”272 but began in the roots of institutionally supported European discovery 
rights and rituals. 
Négritude writer Aimé Césaire stated “half a century ago, the Holocaust was a 
racial crime perpetrated against racialized whites in Europe, applying the same logic that 
colonizer has applied to people of color outside of Europe.”273 Although the Holocaust 
would begin until 1933, this model of genocide was no different from the acts of U.S. 
                                                            
271 McCarthy, Thomas. Race, Empire, and the idea of Human Development. New York, NY: Cambridge 
University Press, 2009. 
272 Ibid, Preface. 
273 Walter D. Mignolo. Césaire’s words are used by Mignolo to discuss his article “Coloniality of Power 
and de-colonial thinking” (Cultural Studies Vol. 21, No 2-3 March/May 2000). Césaire is one of the early 
colonial /postcolonial conceptual thinkers on colonial and anti-colonial analysis that inspired Mignolo’s 
landmark book in 2018, On Decoloniality: Concepts, Analytics, Praxis edited with Catherine E. Walsh. 
(Durham, NC: Duke University Press) However, in his article, Mignolo stated, “While de-coloniality 
names critical thoughts emerging in the colonies and ex-colonies, Jewish critical tradition in Europe, since 
the nineteenth century, materialized as the internal responses to European formation of imperial nation-
states.” I argue that before the Holocaust in Europe, the emerging U.S. Republic practiced genocide of 





colonial nation-building prior to July 4, 1776. Institutional power was the machine behind 
imperialism and imperial males that performed acts of surrogate birthing and baptism 
were loyal subjects to this institutionalized power. U.S. nation-building was a new 
Eurocolonialist expansion that had to be understood in connection with the economic 
systems that served to organize the political regimes that enforced shifting racial 
classifications and hierarchies.274 This embedded European institutional power, even 
from afar sought only submission to the moral codes and “truths” of its throne. Its truths 
were wrapped-up in Christian doctrine, dogma, and texts. It subscribed to an ethos that 
deemed “the colonized” and women to secondary, even invisible status, and lands were 
designated to be owned and named publicly to exemplify the greatness of the imperial 
throne to which a divine authority had been given power. Lugones argues that white 
women became subjects in colonial situations in the first modernity. She says that the 
tensions within the bourgeois white European civilized created the brutal imposition of 
the modern gender colonial system.275 Ultimately, she stated that this “hierarchal 
dichotomy as a mark of ‘human’ also became a normative tool to damn the colonized.”276 
Taking McClintock’s and Lugones’ arguments into consideration, I must ask, “In an 
Eurocolonial context, did the African female ever have a chance of being recognized as 
“human” based in this gendered Eurocolonial dichotomy that would become entangled 
with racialized and economic hierarchies in the new republic?” Harrison gives a 
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precolonial picture of African women in her book, Enslaved Women and the Art of 
Resistance in Antebellum America, 
The arrival of the European to Africa during the fifteenth to 
nineteenth centuries did change precolonial West and West Central 
African peoples’ destiny forever. What it meant to be a woman and 
human would take on a new meaning- a recreated reality over and 
against the reality they had come to know. Precolonial African 
women would be redefined and treated in ways unimagined. Yet, 
who were these women seduced into slavery by sugarplums?277 
While Lugones’ argument supports the gendered colonial subject, McCarthy’s 
argument supports the racialized colonizing dichotomy based in Kantian roots that were 
“underwritten [in] Eurocentrism and white supremacy in the modern period.”278 
McCarthy stated that “coming to terms with this past of racial and imperial injustice, and 
seeking to remedy the continuing harms that resulted from it are demands of reparative 
justice.”279 However, McCarthy’s reparative justice focus is beyond the scope of this 
project. 
                                                            
277 Harrison, Renee K. Enslaved Women and the Art of Resistance in Antebellum America. New York, NY: 
Palgrave Macmillan, 2009, (29). Harrison’s contribution to this project is the precolonial African picture 
and narrative of African women which is outlined in two chapters of her book. In Chapter 1: “Dey Fooled 
Dem to Com”: Seduction and Trickery in the African Slave Trade” she begins with documentation that has 
become known as “The Sugarplum Narrative as told by an enslaved woman.” The narrative is as follows:  
“I was playing by the sea-coast, when a white man offered me sugar-plums, and told me to go with him. I 
went with him, first into a boat, and then to a ship. Everything seemed strange to me, and I asked him to let 
me go back, but he would not hear me; and when I went to look for the place where he found me, I could 
see nothing of land, and I began to cry. There I was for a long time, with a great many more of my own 
colour; ‘till the ship came to…”  
Harrison’s account of how African women were lured by sugarplums and seduction and sugarplums 
became violence, (16) supports this project’s argument that the intentional capture of African women on 
the continent was part of the intentional subjugation of them once they arrived in the new land. They were 
intentionally captured or “stolen” for the intentional purpose of becoming a “commodity” to be sold in the 
new land. 
278 McCarthy, Race, Empire and the Idea of Human Development, 14. 




The North American republic began with “discovery” by Christopher Columbus 
and Columbus was a Christian which will be discussed in detail in Chapter 3. 
Eurocolonialists came to North America to pursue political, economic, and religious 
freedom. Manifest Destiny gave all of them the collective “umbrella” to unify the new 
republic. Manifest Destiny as a guiding national ideology encapsulated the political 
ideology and political system that sanctioned the development, enforcement, and 
institutionalize systems of social gendered-patriarchy, the economic institution of 
Slavery, and Christianity, because collectively these systems guided the building of a 
collective identity of the new settlers. Manifest Destiny as a political system created other 
systems with extending apparatus, that included laws, public policy, and social 
hegemonic domination of Africans that protected politicians, explorers, missionaries, 
slaveowners and white women as domestic enforcers of these systems collectively. The 
transformation of local modes of production and trade, so as to integrate them into 
economic systems that served the colonizers’ purposes, required political and 
administrative regimes to enforce exploitive relations as well as ideologies to reconcile 
all of this.280 Manifest Destiny, like all ideological power, worked in practical ways and 
was institutionally embedded. Historically, it became a force in combination with other 
forces and in changing ways.281 Early Manifest Destiny of continental expansionism 
morphed into imperialism that would allow for the annexation of Hawaii, Alaska, Cuba, 
and Puerto Rico. The scope of this project focuses on colonial conquest of the 13 colonies 
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through continental expansionism just before annexation of Texas. Manifest Destiny 
promoted continental expansionism; permitted patriarchy and the elevation of white 
women; protected slavery as an economic system; and produced an ongoing ethos of 
superiority by White colonists endorsed through the biblical mandate of Christianity. The 
imbrication of these systems (NE(X)US), colonized the African on North American soil. 
Patriarchy: a social system (Tinker) and Manifest Destiny as  
Social Arrangement (Johnson) 
Patriarchy is the next system within NE(X)US that will be analyzed. Early 
colonialists may have had different reasons for coming to the new land, including 
religious freedom, economic prosperity, and the idea of landownership for non-
landowners in Europe, but once here, certain prevailing European “thinking” guided 
national ideologies. First, the ideology of Manifest Destiny cast white males as divinely 
ordained instruments by which the New Republic’s institutions would be spread across 
North America.282 Second, colonialists adhered to the belief that patriarchal social and 
political patterns were divinely instituted and necessary for a well-ordered society.283 The 
interplay of the social system of Patriarchy with the political ideology of Manifest 
Destiny as Social Arrangement gave the construction of patriarchy within the new 
republic more intensity because it gave white males “expression” of their manhood in the 
social/domestic system, while Manifest Destiny gave them power in both the political 
and economic systems. Collectively, these systems afforded European males to make 
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themselves the center of the new society in both their public and private spheres. 
Eurocolonialists brought to America social systems in which the male-headed household 
was the fundamental family and societal unit. Male-headed households represented their 
families politically and men exercised power over their families, especially their sons, 
through the promise of the inheritance of land and other real estate. Early examples of 
patriarchal guiding values that informed social arrangement included the Mayflower 
Compact of 1620284 and Massachusetts Governor John Winthrop’s Model of Christian 
Charity in 1630.285 Both doctrines were essentially contracts among white men about 
                                                            
284 The Mayflower Compact was an agreement reached by the Pilgrims on the ship the Mayflower in 1620, 
just before they landed at Plymouth Rock. The Mayflower Compact bound them to live in a civil society 
according to their own laws. It remained the fundamental law of their colony of Plymouth until the colony 
was absorbed into Massachusetts in the late seventeenth century. See: 
https://www.dictionary.com/browse/mayflower-compact.  
285 John Winthrop was selected as governor of the Massachusetts Bay Company in 1629, and he was given 
the task of leading a fleet of Puritan settlers to establish a community of their own in New England the 
following year. The speech was given to his fellow travelers on board the Arbella, the flagship of this fleet, 
as they prepared to sail from their native England. Winthrop's words laid out specific guidelines for living 
together in a Christian community—an important message because many of the settlers came from 
different regions and did not know each other before the journey. Winthrop also cautioned that the world 
would be watching them, and that failure to fulfill their duty to God would not only ruin their chances of 
prosperity, but would also disgrace like-minded Christians across the globe. It is the final section of "A 
Model of Christian Charity," however, that has received the most attention. In it, Winthrop compares their 
new Massachusetts Bay colony to "a city upon a hill": Like a city rising above the surrounding land, it is 
visible to all, and surely will be subjected to careful scrutiny. Winthrop suggests that if he and his fellow 
Puritans succeed, they will serve as a shining example for others to follow. However, if they fail, their 
failure will bring disgrace to all Christians everywhere. This "city upon a hill" passage is often cited by 
those who support the notion of American exceptionalism. In the most general sense, exceptionalism is the 
belief that a certain thing is not bound by established rules or patterns. American exceptionalism is the idea 
that the United States, with its unique formation and development, is fundamentally different from any 
other country in the world. The notion of American exceptionalism has been used to hold the United States 
to higher standards than other countries; it has also been used to justify actions that might otherwise be 
viewed negatively, such as the appropriation of land from Native American tribes. Supporters of American 
exceptionalism have used Winthrop's "city upon a hill" passage to suggest that the United States—much 
like the original Massachusetts Bay colony—serves as a leading example for the rest of the world. John 
Winthrop's "A Model of Christian Charity," also known as "A City on a Hill," is often cited to illustrate 
America's status as the leading nation of the world. It has been quoted by numerous politicians, most 
notably Ronald Reagan in his 1981 inaugural address, to signify America as a beacon of civilization 
responsible for guiding the rest of the world into the future. See: 




social order and the purpose of their colonial undertaking.286 Both New England and 
Southern colonialists were interested in a social order that gave race, or “whiteness” 
dominion in the New Republic. Northerners were interested in guiding the New Republic 
by creating an ethical-based society that provided moral teachings via Christianity to 
Native Americans and African slaves and people acquired through Westward expansion. 
This moral approach will be discussed in further detail in the Christianity section of 
NE(X)US. 
Southerners had a different approach because of their primary need of the 
African as labor for their economic prosperity in the new land. Africans proved to be the 
best physically for the hard labor of plantation fields287 so any doctrine that allowed for 
the exploitation of the African as “commodity,” Southerners welcomed and championed. 
Both Manifest Destiny and Christianity fit their cause and plantation-owners used both 
political and religious maneuvering that was necessary with both proponents and 
opponents of Manifest Destiny. While Northerners made the issue of slavery a bargaining 
tool within the new republic. For the construction of NE(X)US, focus on Patriarchy as a 
social system will be around black women and their womanhood in subjugation to 
“whiteness” with specific focus on white women as complicit colonizers that allowed 
early colonial practices to become southern social systems that became the national norm. 
                                                                                                                                                                                 
chapter I will utilize Satio’s Chapter “A City on a Hill” from his book, Meeting the Enemy to support this 
project’s claim that Christianity operated as an integral system by used Eurocolonialists that guided the new 
republic’s ideology. This “exceptionalism” as a perception of themselves was a dangerous and deadly mix 
with the political ideology of Manifest Destiny 
286 Ibid. 




For example, “seventeenth-century Chesapeake laws about the status of black servants 
(particularly black female house slaves) grounded slavery in a legally constructed system 
of race-based patriarchy.”288 When Emancipation and Reconstruction were beginning 
post-Civil War, the emergence of the Klu Klux Klan became another social system in the 
South. Emancipation and Reconstruction threatened the “southern way of life” and “the 
Klan saw its mission in explicitly gendered terms: the redemption of chivalric southern 
manhood and the protection of pure white southern womanhood.”289 The historical 
analysis of the role of white women in the social system of Patriarchy working within 
NE(X)US will be the focus of the next section. The long-term effects of this 
marginalization of Black women created a “subaltern” experience in a hierarchal racist 
social system that was implemented in the South. However, this social system (Tinker) 
acted alongside Manifest Destiny as Social Arrangement (Johnson), which ultimately 
became the national norm within the New Republic. 
White Women as Colonizers within the Social System &  
Social Arrangement of Patriarchy 
In Killing Rage: Ending Racism,290 bell hooks argued that “white women tend 
to be more unaware than their black female counterparts of the way the history of racism 
in the United States has institutionalized structures of racial apartheid that were meant to 
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keep these two groups apart.”291 Historically, white female agency has been tied to their 
“whiteness” which has allowed white women to consciously or unconsciously be 
complicit in furthering the institutional structures that have contributed to and furthered 
the oppression of Black women. This historic and contemporary complicity continues to 
eradicate the trust needed between black and white women for solidary against gender 
oppression. hooks named two major differences in positionality that have had a historic 
impact on interracial relationships between black and white women. The first difference 
in positionality that hooks named is that “there was the race/class understanding that the 
role of black females was to be that of ‘[the] servant’ of white females to be ‘the 
served’.”292 This hierarchy of served/servant began during European imperialism. Ann 
McClintock captured these initial dynamics of colonialism in South Africa, stating, 
In the colonies, the mission station became a threshold institution 
for transforming domesticity rooted in European gender and class 
roles into domesticity (my emphasis) as controlling a colonized 
people. Through the rituals of domesticity (my emphasis), 
increasingly global and more often than not violent, animals, 
women and colonized peoples were wrested from their putatively 
‘natural’ yet, ironically, ‘unreasonable’ state of ‘savagery’ and 
inducted through the domestic progress narrative into a hierarchal 
relation to white men.293 
 
When the expansion of the European Empire began, white women were 
“designated” closest to white men in this hierarchy based on their whiteness. “Gender” 








Other” and implicitly “under” white women. As an overlay in the colonies, feminization 
of the colonized male and the sexualization of the colonized female became interwoven 
into the metanarrative that white was “normal” and everyone else was abject. The abject 
of society were the “throw-aways,” the deviant and waste of society, all of whom needed 
“policing” by whites. Colonial imperialism created clear lines of demarcation between 
“the normal” and “the abject.” The success of the book King Solomon’s Mines294 
solidified the imperial narrative to have a “white father at the head of the global Family 
of Man”295 and instituted a racial and gender hierarchy. White colonial women were not 
“hapless onlookers of Empire but were ambiguously complicit both as colonizers and 
colonized, privileged and restricted, acted upon and acted.”296 Complicity for white 
female colonizers in the new republic was their agreement through speech and action that 
privileged whiteness over gender as the pinnacle feature of imperialist success; everyone 
had a role in colonization and white women were also aggressive imperialist actors. 
                                                            
294 Haggard, H. Rider, King Solomon’s Mines first published in 1885. This early imperialist publication 
projected the sexualized fantasies that white men had with African female bodies as a central feature of the 
genre of British literary colonial narratives. Here is a synopsis of the book that best describes this pervasive 
narrative structure. Kaufman, Heidi. “King Solomon’s Mines: African Jewry, British Imperialism, and H. 
Rider Haggard’s Diamonds.” Victorian Literature and Culture, 2005, 33(2), 517-539. “In King Solomon’s 
Mines (1885), H. Rider Haggard describes the journey of three robust English men who successfully 
penetrate a sexualized landscape in southern Africa, depicted as both the body of the long-dead Queen of 
Sheba and that of her contemporary, King Solomon. The three English adventurers, led by the narrator 
Allan Quartermain, climb “Sheba's breasts” (26; Ch. 2), traverse her torso, and arrive finally at the location 
where diamonds are stored inside her cavernous body, in the space Haggard calls “King Solomon's treasure 
chamber” (27; Ch. 2). Narrative desire and the mystery of the Jewish patriarch's ancient empire propel 
these men through a series of male bonding adventures that lead to their arrival and conquest of the famed 
mines, where they pocket diamonds “as large as pigeon-eggs” (225; Ch. 17) and plot their escape from 
what they fear may be a sealed cave.” These early narrative adventures of traversing a black female body, I 
argue, were already implanted into the mind of white male imperialists and these fantasies rose to the 
surface of their mental psyche when the early colonialists encountered the African female slave. 
295 McClintock, Imperial Leather, 234. 




The colonizing power of white male as Father in the Family of Man also 
elevated white women to the epitomized status of “more desirable, more worthy of 
respect.”297 While white women were being elevated, black female bodies were being 
designated as “deviant” and “degenerative” and were used as forced labor production for 
the Empire. Additionally, it was also through forced labor reproduction by black women 
that white women were also complicit as colonizers of black female bodies. Once the 
paradigm that white women, while subject to white men but as their counterparts were 
“to be served” by the racialized “Other,” the elevated desirability status of white women 
was established through social/domestic and economic systems. White women without 
hesitation openly treated black women as subjects- as servants to them. Once white 
female domination was established through early South African colonization, the 
dominant narratives between white and black women: served-servant; master-slave; 
Madonna-whore, were established. Although hooks specifically discussed the U.S. 
dynamics between these two groups, the roots of the U.S. dynamics began in European 
colonialism in Africa. When Europeans moved their imperial conquest sights to North 
America, the metanarrative of the Family of Man was already established by Euro-
imperial-colonialists and racial and gender hierarchies already defined. As the 
colonization of North America unfolded, black female slaves replaced African servant 
women as servants to white women. “Long before slavery became the mainstay of the 
plantation society of the antebellum South, Anglo-Saxon attitudes of racial superiority 
                                                            




left their stamp on the developing culture of colonial America.”298 White women 
remained complicit to the gender hierarchy already established and helped to reinforce 
black women as both servants and economic laborers of reproduction. Womanist Katie 
Cannon stated that, “Conditions of slavocracy forced [black] women into an embattled 
status; both objects-of-exploitation (those who are violated by others), and agents-of-
exploitation (those who are forced to do the reproductive work, producing those who will 
be violated).”299 Slaves, by their very nature were property and their worth defined by 
their ability to produce intended results. Black female slave bodies were purchased for 
the field but had to be available receptacles for white men on demand, thus becoming 
reproducers of labor. Black female bodies were essential input in the economic system of 
Slavery. White women have long denied this legacy of colonial complicity, but as bell 
hooks points out, black women are very aware of the barrier of whiteness between them 
and white women, making it hard, if not impossible to forge a bond of trust; knowing that 
at any moment a white woman’s act of complicity with institutional structures will 
maintain the race/gender hierarchy in the United States. Social policy formation has been 
grounded in this race-gendered hierarchy such that white women are labeled as “the 
standard” and all other women-of-color labeled as “deviant” “underserved” and “guilty.” 
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Slavery: an economic system (Tinker) and Manifest Destiny as Political Tool (Johnson) 
Slavery is the next system in NE(X)US. “Slavery” as an economic system per 
Tinker and “Slavery” as a political tool per Johnson is the starting point of my analysis 
and its role within NE(X)US. Slavery in colonial America is a complex subject and is 
beyond the scope of this project, however, discussion of key issues within colonial 
slavery and how they were interwoven into the U.S. colonial-nation-building project and 
its social construction of the category “the category black female” is the goal of the 
analysis of this section. Additional analysis of the effects of slavery on African American 
women as it relates to criminal justice policies will be provided in subsequent chapters. 
Racial attitudes towards African slaves is critical to the analysis of this section but will be 
framed as “the glue,” that attached the systems of NE(X)US to one another. This “glue” 
called racism,300 allowed for the insidious behavior, laws, and systems that began to work 
                                                            
300 The depth and significance of “racism” related to Africans, African slaves, and what would ultimately 
become the African American (hybridity) experience in America is beyond the scope of this project. 
However, the theoretical understanding that I want to employ of the term is conceived from the early writer 
Emmanuel Kant. There are two books that inform my theoretic understanding of Kant’s contribution to 
racist ideology in European Enlightenment thought. The two books that inform my contributions are: 
Theodore Vial’s Chapter “Kant and Race” in Modern Religion, Modern Race. (New York, NY: Cambridge 
University Press, 2016) and Thomas McCarthy’s Chapter “Kant on race and development” in Race, 
Empire, and the Idea of Human Development. McCarthy gives the best summation of how I am applying 
the term “racism” as the “glue” that gave cohesion to the imbrication NE(X)US. McCarthy stated, “Even 
Immanuel Kant, who developed what is arguably the philosophically purest version of European 
humanism, also developed what is arguably the most systematic theory of race and racial hierarchy prior to 
the nineteenth century. In the course of his lectures on physical geography and anthropology, which he 
delivered annually from 1755 to 1796, he drew heavily upon the travel reports of explorers, settlers, 
missionaries, traders, and the like, which constituted a significant part of the empirical basis of comparative 
cultural studies in his day. As a result, the popular racism attendant upon European expansionism, ‘New 
World’ conquest, the African slave trade, and the like found in his thought is highly resolved theoretical 
reflection, one that already displayed the chief characteristics of nineteenth-century racial ‘science’: racial 
differences were represented as biologically inherited determinants of differences, Kant conjectured, non-
European peoples could be incapable of autochthonously realizing their full humanity, and in particular, of 
attaining that just civil constitution which is the highest task that nature sets to mankind. Hence, Europe 
would ‘probably legislate eventually for all other continents.’ So already before the close of the eighteenth 




together during the U.S. colonial-nation-building period that worked to keep Africans 
enslaved, and once freed, worked to prohibit the full incorporation of 
Africans/Colored/Negroes/Blacks/African-Americans into the national identity of the 
New Republic. 
The Jacksonian era of Manifest Destiny are the years of 1815-1845. The 
expansionist years of Manifest Destiny were during the James K. Polk administration, 
1845-1849 which included the last push of Manifest Destiny in 1846-1848 with the 
territorial goals that drove the Mexican War. By 1849 the United States had become an 
imperialist nation seeking to conquer territories outside of its North American borders, 
however, the internal issue of slavery continued to cause political and economic divisions 
that resulted in the Civil War (1861-1865). The economic system of Slavery was also at 
the center of the political disagreements among states regarding expansion to Texas and 
the Pacific Northwest.301 “Between 1619 and 1865, as many as 8 million slaves lived 
                                                                                                                                                                                 
featuring hereditary differences in ability and character, and replete with the civilizing of the white race- a 
rationale that had only to be further developed and adapted to meet the needs of the ‘floodtide of 
imperialism’ in the nineteenth century” (26). 
301 The Wilmot Proviso was a proposal to prohibit slavery in the territory acquired by the United States at 
the conclusion of the Mexican War. In 1846, David Wilmot a Democratic member of the United States 
House of Representatives from Pennsylvania, proposed the Wilmot Proviso. He attached the proviso to an 
appropriations bill to pay Mexico for land that the United States had seized as a result of the Mexican War. 
The Wilmot Proviso would have prevented slavery's expansion into any of this new territory. The House of 
Representatives approved the appropriations bill and the proviso on August 8, 1846, but the Senate 
adjourned before it could debate the bill. The House adopted the bill and the proviso in its next session. On 
February 1, 1847, the Senate approved the bill but rejected the proviso. As a result, the proviso never went 
into effect. The proviso passed the House of Representatives because a majority of the representatives came 
from the North. Under the United States Constitution, each state received representatives based on that 
state's population. The North had more people than the South. In the Senate, there were the same number of 
slave and free states. Each state was entitled to two senators. When senators from the North and South 
voted along regional lines, a bill could not be approved. Northern and southern states intentionally tried to 
maintain the balance between slave and free states. As long as neither side had an advantage in the Senate, 
a bill could not be sent to the president to sign that would favor one side or the other. The Wilmot Proviso 




within the current boundaries of the United States, making slavery one of the nation’s 
most profound institutions.”302 Therefore, the institution of slavery in the early republic 
cannot be separated from Manifest Destiny- in ethos, vision, politics, or the social system 
of gendered-patriarchy.303 Historically, the economic system of Slavery could not have 
been “successful/profitable” if Manifest Destiny as a political system and political 
ideology; Patriarchy, as a social system and social arrangement; and Christianity as a 
biblical mandate, were not also at play in the new republic. This interplay was the perfect 
storm of the intersecting goals of the early U.S. colonists (and greater Western 
hegemony) that guided how slavery could, should, and would be utilized, positioned, and 
ultimately institutionalized within the new republic. There were competing goals among 
the new settlers and political, economic, social, and religious compromises had to be 
made for the success of the new settlers with differing regional aspirations. For example, 
guiding many of the new settlers was the idea of forging a new identity as an independent 
Republic. Although seeking to be different from its Mother Country, as it turned out, 
“British North America was colonized through conquest and subsequent implantation and 
replicas of British society, with the significant addition of black slavery.”304 
                                                                                                                                                                                 
should be legal everywhere in the United States. A growing number of Northerners, including many 
Ohioans, opposed slavery's expansion. Some of these Northerners opposed slavery on moral grounds, 
arguing that African Americans were human beings. Other people feared economic competition from slave 
owners. See: https://ohiohistorycentral.org/w/Wilmot_Proviso. 
302 Carroll, American Masculinities, Slavery, 423. 
303 In this section I will utilize this phrase to mean the patriarchy discussed in the previous section’s 
analysis of racial-gendered- patriarchy with white women as essential primary and complicit colonizers of 
black women and complicit with white supremacy in all ways that white supremacy operated within each 
system (political, social, economic, or religious). 




The first key fact that must be discussed related to Slavery as an economic 
system and the moral system of Slavery and its interplay with Manifest Destiny as a 
political tool, is the “doctrine of innate inequality.”305 This is the idea that 
Eurocolonialists espoused that Africans were naturally inferior and produced the science 
that justified the natural inferiority and deficient intellect of the African. “If slavery was 
to continue then it became essential to demonstrate that the fault lay with the blacks, not 
with the whites.”306 The role of America’s beloved third President of the United States 
(1801-1809) Thomas Jefferson, is key here.307 Jefferson publicly questioned the inherent 
mental capabilities of Blacks, but he expressed these attitudes better in laws and policies 
(emphasis mine) in the colonial era in his beloved state of Virginia. In Notes on the State 
of Virginia,308 Jefferson expressed his belief that Blacks were a distinct race with inferior 
endowments in both mind and body. To Jefferson, it was impossible for Blacks to be 
incorporated into white society.309 Politician St. George Tucker, another Virginian, 
echoed Jefferson’s sentiments that Blacks were mentally inferior and issued a plea in 
                                                            
305 Horsman, Race and Manifest Destiny, 101. Horsman stated, “While the Revolution helped to stir some 
to an attack on slavery, the necessity of justifying the institution in what was now regarded as the freest 
country in the world, under a government theoretically based on the natural equality of mankind, eventually 
helped produce a specific, intellectual condemnation of the Negro race as separate and inferior. If slavery 
was to continue then it became essential to demonstrate that the fault lay with the blacks, not with the 
whites. As early as 1784-1785 attacks on the institution of slavery produced proslavery petitions signed by 
over a thousand Virginians. The intellectual-scientific climate of the Revolutionary generation favored the 
public espousal of a doctrine of innate equality, but there was a persistent undercurrent of doubt.” 
306 Ibid. 
307 Jefferson previously served as the second Vice President of the United States from 1797-1801. 
308 William, Peden, editor. Notes on the State of Virginia (1787). Chapel Hill, NC: University of North 





1798 for ending slavery in Virginia. However, Tucker argued that Blacks, once freed, 
could not be incorporated into Virginian society stating, 
If it is true, as Mr. Jefferson seems to suppose,” wrote Tucker, 
“that the Africans are really an inferior race of mankind, will not 
sound policy advise their exclusion from a society in which they 
have not yet been admitted to participate in civil rights; and even to 
guard against such admission, at any future period, since it may 
eventually depreciate the whole national character?” Tucker thus 
advocated both gradual emancipation and the exclusion of blacks 
from civil rights. “Though I am opposed to the banishment of 
Negroes,” he wrote, “I wish not to encourage their future residence 
among us.310 
Second, there were many political contentions in the new republic that revolved 
around the system of Slavery- economically, ethical, and ultimately the “citizenship” of 
the African if slavery did not exist, and “their citizenship status” if and when they were to 
be freed. Economics drove politics and politics drove economics. This circular 
relationship operated within the ethos of Manifest Destiny as a guiding metanarrative 
driving both politics and economics. Many whites feared that if the issue of the future of 
slavery in the new republic was not addressed, civil upheaval was inevitable. Southern 
economic interests ruled their ideas about slavery. The desire for Southerners to find 
more land suitable for cotton cultivation would eventually spread slavery outside of the 
South. North of the Mason-Dixon line, many citizens were deeply concerned about 
adding more slave states. Southerners, fearful that their diminishing status in the Union 






filibuster raids in the 1850’s in an effort to extend slavery to new territories.311 As a 
result, the conquest of new territories on the North American continent inflamed sectional 
tensions over slavery. The precarious branches of power in Congress between the 
slaveholding South and the Abolitionist North led to a series of compromises.312 It is 
important to note that large numbers of new white males could vote in the colonial 
assembly elections. These new voters were no longer “outside” society, as they were 
laborers and landless in Britain.313 These newly empowered white males, who now 
owned land, exercised their right to vote with fervor and often made compromises around 
the economic system of Slavery if it suited them or became a bargaining chip for their 
own interests. 
Third, during the early stages of European expansion, governments often lacked 
the financial resources for overseas ventures and relied on merchants to take the 
initiative. With government encouragement and support, merchants pooled their 
resources and created joint-stock companies, which played crucial roles as precursors for 
colonial expansion. Prominent among these enterprises were the English Royal African 
Company, the Dutch West India Company, and the French Guinea Company. “There was 
no question that, by the seventeenth century, trafficking in captured Africans, the 
acquisition of African gold and ivory, and the colonization of the Americas made for an 
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Atlantic revolution in commerce.”314Authorized by government charters, many of these 
companies received special monopoly rights over commerce in their respective regions 
and were responsible for maintaining trading stations. Although these companies traded a 
variety of goods, the slave trade figured prominently in their activities. The 
unprecedented volume of trade culminated in the deaths of between 50 and 100 million 
Africans and the removal of up to 14 million peoples from Africa. These enslaved 
populations were dispersed throughout the Americas, the Indian Pacific geographies of 
Asia, the Caribbean, and Europe.315 Because of this early dissemination of Africans, it is 
impossible to form a “monolithic” colonializing narrative of diasporic Black bodies, 
despite the roots of Kant’s impact on Europe’s systematic theory of race and racial 
hierarchy described in footnote 300 in this Chapter. Again, this is not a Black diasporic 
project, it seeks only to demonstrate an analysis of an invisible thread between the 
colonization of “the category black female” in the U.S. nation-building metanarrative as 
it directly intertwines to the continuum of criminal justice polices around African 
American women that inform the overrepresentation of them in the prison industrial 
complex. 
Finally, American plantation slavery developed a highly structured gang 
system, and slaves resented the monotonous work and long hours, based on the organized 
highly disciplined labor regimen found in the factory system started in 18th Century 
Britain. No uniform Black culture could develop in the Americas because African slaves 
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came from a myriad of different cultures and ethnic groups that were distributed across a 
wide variety of national and cultural entities. Locally, slaves were often able to establish 
subcultures within the dominant culture, particularly on large plantations when they were 
allowed to live in village-style separate quarters from their owners and managers. 
However, men claimed cultural prominence in slave communities as spiritual leaders in 
both African and Christian traditions. Slaveholder’s patriarchal ideas encouraged male 
religious leadership among slaves, which eclipsed women’s roles in traditional African 
religions and strengthened the social power of male slave preachers.316 It is an 
understatement to say that the Americanizing of African women included gendered-
patriarchy that forced her to serve her “colonizers” and play a lesser role in the 
domesticity of African life forming in the new republic. Colonizers tried to mirror their 
“ideology of domesticity” onto the African slave communities despite this conflict with 
Slavery as an economic system and Manifest Destiny as the guiding political tool that 
governed the economic system. “The ideology of domesticity” defined men as naturally 
competitive and aggressive providers” whose traits were appropriate to a public world of 
expanding commercial capitalism and their responsibilities as breadwinners. It also 
defined women as naturally suited to home life through their inclination to compassion 
and piety.317 However, these Christian ideals did not apply to the African female slaves 
whose role as chattel and reproduction commodity did not line-up with these European 
bourgeoisie conceptual rationales for organizing social relations. The “ideology of 
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domesticity” was based on the “cult of domesticity”318 that promoted the idea that “males 
would be morally strengthened by women in the private sphere of the home, where they 
would be influenced by Christian piety, moral resolve, and such sentimental values as 
sincerity, candor, and faithfulness. But Christianity did not guide the economic system of 
Slavery, arguably Christianity guided and sanctioned the System of Slavery itself. The 
role of Christianity within the imbrication of NE(X)US is the next section of analysis. 
Christianity: a religious system (Tinker) and Manifest Destiny as  
American Expansionism (Johnson) 
With the African mixed-up in the economic and political fights and 
compromises of Eurocolonialists under the political ideology of Manifest Destiny, their 
Christianizing experience was not exempt from the hegemony of their colonizers. The 
history of Christian violence, especially in America, is habitually erased from the 
romantic American narrative of exceptionalism.319 The “lies” that Euroamericans told, 
constructed, and systematically implemented, were built upon Christian religious tenets 
as part of its nation-building metanarrative. It was during this explicit time of westward 
expansion through missionaries that Puritan religious tenets became explicitly articulated 
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historian Aileen Kraditor in 1968. While the ‘cult of domesticity’ concerned a definition of femininity, 
defining the home as a space governed by women’s sentimental influence, this ideology also contributed to 
the definitions of manliness and sought to control male passions at a time when the market revolution, 
urbanization, westward migration and partisan politics removed communal restraints on male behavior.” 
319 George Tinker. “Jamestown as Romance and Tragedy: Abjection, Violence, Missiology and American 




as part of the new republic’s civil religion.320 Stephanson’s Manifest Destiny: American 
Expansionism and the Empire of Right named salient themes321 that informed the new 
republic’s “civil religion.” The political ideology of Manifest Destiny banded these 
themes together with the Christian theology of “chosenness.” The Puritans and other 
religious dissenters left England to pursue what they considered the completion of the 
Protestant Reformation. In the new republic in 1776, three out of every four 
Eurocolonialists belonged to a non-Anglican, dissenting denominations, while only one 
in ten did in England.322 When “civil religion” themes were not serving the new republic 
well, these “lies” became laws. In Johnson v. McIntosh, Chief Justice Marshall cited 
Pope Alexander VI and established religion as a legal foundation for racial superiority 
(emphasis mine) by saying that non-Christian lands were uninhabited and able to be 
“discovered, claimed, and exploited with the provision that if the pagan occupants could 
be converted, they might be spared.323 This project recognizes that the Legal System of 
the new republic was another system to support European political and imperialist goals. 
For the purposes of this project, the Legal system is framed as “apparatus” of the political 
system. The main actors in the Christianizing of the New Republic is deeply embedded in 
the Puritan narrative. The Puritans saw “their journey to the New World as a 
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‘reenactment of the Exodus narrative revolv[ing] around a powerful theology of 
chosenness. Central to the Puritan theological worldview was the concept of 
predestination, the belief in a divinely ordained ‘plan’ for the world, and the notion that 
God had a particular ‘covenant’ with humanity.”324 This Puritan idea would move 
westward with Manifest Destiny’s political ideology as well as a religious ethos which 
included Euromerican missionaries being used as colonizing “apparatus” to Christianize 
“Others.” Because Indian lands were allegedly underutilized, settlers, including 
missionaries, felt that they could put both the land and people to productive use to benefit 
“the colonizers” and “the colonized.”325 For these reasons, it is critical to understand that 
Christianity was used as a weapon of colonization and cultural genocide of Native 
Americans. Tinker identified Christian missionaries as Manifest Destiny institutional 
(political, social, and religious) apparatus, stating, 
To the missionaries, conversion to Christianity meant conversion 
to EuroAmerican economic and political structures, structures that 
entailed the long-term subjugation of tribal peoples to a conquering 
people. To Native Americans, it meant conversion to a new and 
destructively alien social structures and patterns of behavior; 
conversion to alien concepts of morality that more often than not 
resulted in the erosion of native cultural values and community 
structures; and conversion to alien structures of intellectual thought 
and religious understandings that left native people even weaker in 
their struggle for parity with their conqueror.326 
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Sylvester A. Johnson, who is an Associate Professor of African American 
Studies and Religious Studies at Northwestern University, echoed Tinker in relation to 
Black people in his book African American Religions 1500- 2000: Colonialism, 
Democracy, and Freedom, saying, “This study conceptualizes colonialism as the political 
order that dominating polities, administered over subjugated peoples. Colonialism 
encompasses military, economic, political, and psychological modes of subordinating a 
population.”327 For the purposes supporting African American internal colonization under 
the system of Christianity, Johnson’s argument is crucial to state here. Johnson stated that 
“internal colonialism is especially important for interpreting the history of African 
American religions.”328 Building on Tinker’s analysis of Native Americans in Missionary 
Conquest is comparable to Johnson’s analysis of African Americans as he began the 
Introduction with a “colonial thesis,” stating, “colonialism is formed not through spatial 
difference but rather through a power differential (emphasis Johnson’s). Following up 
with what is central to the analysis of Christianity within NE(X)US, Johnson stated, “It is 
because of colonialism (even more so than slavery per se) that African American 
religions have so frequently and continually taken form under the sign of freedom.”329 
This idea that “religion” as the system that African Americans saw as their best way out 
of colonialism is a profound one to understand. Could it be that that because Africans had 
the foresight to see that they would never attain political, social, or cultural viability in 
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the new land, that they found “salvation” “in forming democratic freedom as a settler-
colonial form of Christian governance”?330 NE(X)US’s analysis of Christianity is not 
through the framework of Christian theology but Christian theology that supported 
Empire and its systems of colonization in the new republic, of which Christianity was just 
one. Johnson’s book helps to support this project’s “connections among freedom 
democracy and colonialism by interpreting the data about Black religion at points of 
intersection with Empire (i.e., the political order of colonial governance.)”331 This 
scholar, like many scholars of religion are of course familiar with “the role of Christianity 
as a political entity in the viceroyalty of New Spain and in the British colonies of North 
America.”332 Yet, this project seeks to build upon Johnson’s work of examination of the 
Christianity of “the colonized” African as an internal colonial system and more recently a 
neocolonial understanding (see Chapter 3) of African Americans that has included a quest 
for freedom “that has been anchored in and enabled by colonialism.”333 
Conclusion 
This chapter demonstrated that Eurocolonialists “retreated to and reinforced a 
colonial worldview in which Western civilization was the norm to be imposed on all who 
were deemed Other.”334 The new republic situated itself under a national spirit so strong 
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as to generate Manifest Destiny as its guiding American ethos. Merk stated that, “the 
forces that produced Manifest Destiny were domestic for the most part.”335 This chapter 
argued that the new inhabitant category of the “African female” was “Othered” because 
of race and gender, both equally and simultaneously through colliding systems (political, 
social, economic, and religious via Manifest Destiny, gendered-patriarchy, Slavery and 
Christianity respectively). Collectively these systems justified and sanctioned the “role” 
that this race-gendered “category” would play in the new republic; a role based upon an 
embodiment onto which colonizers forced ontological “humanness.”336 NE(X)US is 
seeking to capture this concept through its neologism. This project will re-enter(s)337 the 
“colonial room” within the womanist house of wisdom, whose construction I argue, was 
initiated by Delores S. Williams in Sisters in the Wilderness, where she developed core 
theoretical womanist discourse that named black women’s oppression to include 
colonialism. Williams coined the concept of “colonization of female mind and culture” to 
describe colonization of African American women that are grounded in imperialist 
hegemonic systems that became part of the democratic ideals the United States. She 
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stated, “Female thought and culture were ‘converted to the culture of the [male] 
colonialists,’ and the cultural symbols of the male colonialists imperialistically controlled 
the thought and behavior of women.”338 I argue that by naming and giving analysis to this 
concept, Williams constructed “the floor and ceiling of the colonial room” in the 
womanist house of wisdom. 
The “Dialogical Offense” section of this chapter described Williams’ initial role 
in the construction of the “colonial room” by identifying the colonial room’s “first 
ne(x)us” which Williams identified as the three-fold interplay of “the demonic” operating 
in social, political, and spiritual systems, which she named “demonarchy.” This chapter 
extended Williams’ dialogical strategies by creating and naming the interplay of four-
systems, calling this demonic interplay “NE(X)US.” Calling Williams’ “demonarchy,” 
“the first ne(x)us in the colonial room” as a term that she used to address Eurocentric 
“colonizing of female mind and culture” of black women is an example of what this 
project identified as a “Dialogical Offense” strategy. Williams’ naming and illumination 
of this invisible, yet systematic demonic or “demonarchy,” initiated conversations about 
the colonization of black women within the womanist house of wisdom, not upon 
intention, which is why this project identifies the imbrication “demonarchy” in the lower 
case letters- “ne(x)us.” 
This project intentionally uses the capital letters NE(X)US to name and 
illuminate the imbrication that centers around the colonial system of Manifest Destiny 
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and its centralizing role informing the political, social, economic, and religious systems 
created by the Eurocolonialists. NE(X)US written in all capital letters, is what Amin 
Malak, calls “language politics” in Muslim Narratives and the Discourse of English 339 
where he stated that his book was “prompted by an aching search for the voices that 
articulate the point of view of the disadvantaged and the marginalized, often silent, at 
times even invisible.”340 There are several points that Malak made which informed my 
theoretical thinking about how to name a group of people (Eurocolonialists) who entered 
a new land under different guises, (religious freedom, land ownership, political 
independence, other) but whose behavior was all guided by European hegemony (see 
Figure 1). Collectively, all the Eurocolonial settlers displayed actions through nationalist  
 
Figure 1. Colonization in the New Republic because of various Eurocolonialist Motives. 
                                                            
339 Malak, Amin. Muslim Narratives and the Discourse of English. Albany, NY: State University of New 
York Press, 2005, (7). 




and imperialist systems that contain the glaring ethos of whiteness and conceived 
themselves as humanly superiority to the negation (or “X’ing” out) or invisibility of all 
“Others.”341 While Malak’s book is talking about the East’s encounter with the West, 
using theoretic roots recognized in Said’s Orientalism, he discussed English as “being 
associated with conquest and colonialism” and as “inherently inhospitable to Islam.”342 
His book is an edited volume of Muslim narrative writers “who produce works in 
English, the world’s latter-day franca, and who project the culture and civilization of 
Islam from within (emphasis Malak’s).”343 Malak’s text contains Muslim narratives that 
deal with issues of “Islam as Identity” and “Muslim or Islamic,” arguing that these 
“fissures of inquiry” by Muslims educated in the West where English is dominant, must 
“speak for themselves” and interpret their identity through the politics imposed upon 
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them through the English language.344 After reading the representative narratives in 
Muslim Narratives, the question “Am I colonized more by race or by gender colonial 
hierarchies?” came to my mind’s forefront. I have never been able to answer this question 
fully since my undergraduate years at Syracuse University, where I was usually the only 
black women taking feminist courses instead of courses in the African American studies 
department, while garnering criticism from both my black male and female peers. What 
initially began as an acronym to discuss North American Eurocolonizers, became a 
theoretical “Third Space.”345 Collectively with Lorde’s quote, “for the master’s tools will 
never dismantle the master’s house. They may allow us to temporarily beat him at his 
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own game, but they will never allow us to bring about genuine change,” and Williams’ 
statement, “since white women join white men in oppressing black women and 
maintaining white supremacy, black women need nomenclature and language which 
reflect this reality,” Malak’s text inspired me to write NE(X)US as a “narrative.” It is a 
narrative of black female colonization in North America, an American who is a descent 
of African slaves, and an American whose interpretation of herself does not position her 
race (black) or gender (female) at the top of the syntactical and ontological binaries of 
race and gender. Franz Fanon stated in Black Skin, White Masks, that “to speak means to 
be in a position to use a certain syntax, to grasp the morphology of this or that language, 
but means above all to assume a culture, to support the weight of a civilization.346 This 
project dwells in “Third Space” narrative with questions like: “How can I support the 
weight (per Fanon) of a civilization that my ancestors did not ask to be part of?; Or have 
visibility in the political, social, economic, and religious systems that defined them upon 
their arrival and henceforth?” NE(X)US’s analysis of criminal justice policies as “modern 
apparatus” of colonial oppression of African American females is but one of numerous 
internal narratives by African American women that seek to reclaim the individual and 
communal identity and agency of Black women; though each may focus on different 
historic time periods, such as Colonial, Pre and Post-Reconstruction, Jim Crow, Civil 
Rights and mass incarceration as the new Jim Crow. However, I argue, that none of these 
narratives answers the question, in what period of history did “the category black female” 
become “postcolonial?” This chapter argued that “the category black female” is still a 
                                                            




colonized existence and has not arrived at authentic “post”-colonial humanness, identity, 
and subjectivity because of the colonialism embedded in the structure that oversee, 
govern, and interpret their political, economic, social, and religious lives. This quote by 
Tinker is particularly helpful in summarizing this chapter. He stated, 
With the benefit of hindsight, colonization is now identified as a 
process involving an unhealthy relationship between two distinct 
peoples, the colonizer and the colonized. More than just a 
convenient economic relationship, colonization has necessarily 
meant and continues to mean the domination of a people by 
another people. Furthermore, colonization has necessitated and 
continues to necessitate the political military, social, psychological, 
and economic domination that virtually requires the elimination of 
the culture and value system of the colonized and the imposition of 
the values and culture of the colonizer. For the sake of economic 
control, the main impetus behind colonization, the colonizer must 
devise ever new means of oppressing the colonized.347 
The relationship of “the category black female” with her colonizer is complex 
and can never be reduced to a single narrative. This project makes no such claim, in fact, 
it argues for NE(X)US to stand amongst other religious, social, and political 
representations of ourselves, particularly in womanist discourse. One of the goals of this 
project is to situate NE(X)US as a narrative that expands African American colonial and 
postcolonial identity within the womanist house of wisdom and two additional 
discourses- postcolonial feminist theoethics and transnational feminist discourse under 
the nomenclature of resistance called “Dialogical Offense.” 
In conclusion, to fully understand NE(X)US’s contribution and timing as a 
“Dialogical Offense” within both womanist discourse and postcolonial feminist 
                                                            




imagination, I will outline a brief genealogy of how postcolonial studies and biblical 
hermeneutics began within the discourse of Biblical studies. Postcolonial biblical 
hermeneutics is most certainly a forerunner to postcolonial liberative theoethical 
discourse (feminist, womanist, Asian, Latinx, African) in the greater academic discourse 
of Religion. This brief outline shows early parallels between postcolonial studies and 
biblical hermeneutics by scholars-on-the-margins within the discourse of religion that are 
now happening in postcolonial theoethical discourse (including womanism) by scholars-
on-the-margins. 
Pioneer postcolonial biblical critic, R.S. Sugirtharajah wrote texts like: The 
Postcolonial Bible (1998), The Bible and the Third Word: Precolonial, Colonial, and 
Postcolonial Encounters (2001); Postcolonial Criticism and Biblical Interpretation (2002) 
and The Postcolonial Biblical Reader (2006), to give a colonial/postcolonial 
hermeneutical interpretation of the Bible and biblical texts using the works of scholars 
Edward Said’s Orientalism, Gayatri Spivak’s “Can the Subaltern Speak?, and Homi 
Bhabha’s The Location of Culture as primary, but not exclusionary texts as “tools” for 
colonial and postcolonial analysis. Sugirtharajah’s works produced other Biblicists-on-
the-margins whose scholarship began a move toward postcolonial studies within biblical 
hermeneutical interpretation using postcolonial criticism. Within this growing “new 
fissure” of inquiry within biblical hermeneutics, voices like, Fernando F. Segovia 




Intersections.348 Critical to the academic study of Religion, Segovia’s article is titled 
“Biblical Criticism and Postcolonial Studies: Toward a Postcolonial Optic” because it 
outlined issues related to religious and other interdisciplinary “postcolonial concepts.” 
Segovia stated, 
A series of other, interrelated realia also fall comfortably within its 
orbit: imperialism, Orientalism, universalism, expansionism, 
exploration, invasion, slavery, settlement, resistance, revolt, 
terrorism, nationalism, nativism, negritude, assimilation, 
creolization, cosmopolitanism, colonial mimicry, hybridity, the 
subaltern marginalization, migration, diaspora decolonization 
neocolonialism, and globalization- all intersected by the ubiquitous 
determinants of language, gender, race, ethnicity, and class.349 
Sugirtharajah, Segovia, and other scholars-on-the-margins influenced feminist 
theological and biblical scholars-on-the-margins like Kwok Pui-lan and Musa Dube 
respectively, womanists, and other scholars whose integration of postcolonial criticism as 
an interdisciplinary lens of analysis when discussing issues that Segovia outlined above, 
are acts of resistance (“Dialogical Offense”) to Eurocentric canonical hegemony. 
Postcolonial criticism is now an acceptable analytical and theoretical approach to tackle 
complex ethical analysis of both “the colonized” and “the colonizer” within religious 
discourse.350 Colonial residue is an acceptable analysis of systemic roots of current 
                                                            
348 Fernando S. Segovia, “Biblical Criticism and Postcolonial Studies: Toward a Postcolonial Optic” in 
Postcolonial Biblical Criticisms: Interdisciplinary Intersections. Stephen D. Moore and Fernando S. 
Segovia, editors., New York, NY: T & T Clark, 1995. 
349 Segovia, “Biblical Criticism and Postcolonial Studies,” 142. 
350 See The Colonizer and the Colonized. Boston, MA: Beacon Press, 1965. Tunisian-born author Albert 
Memmi whose central theme in his text is that even though the French used the rhetorical technique of 
assimilation in the colonial process, they never allowed the colonized to assume a French identity. He 
separates these two very distinct groups as “the colonizer” and the “the colonized” whose sense of 




oppression and postcolonial identity can be interpreted morally, socially, and 
institutionally through colonial imperialist power structures and ideologies across many 
disciplines. This chapter demonstrated and gave analysis to the colonial roots of the 
imbrication of four systems used in U.S. nation-building that now undergird the 
contemporary mass incarceration of black female bodies as part of postcolonial 
hegemony that has intentionally continues to colonize African American women as 
“guilty” since she entered U.S. shores as an African. “Colonial historiography would 
certainly have us believe African women’s stories began at the point of their seduction 
and violent entrapment.”351 This “americanizing” of the African female was performed 
by all of the new European settlers that fled to American shores, Puritan, Anglican, 
Episcopal, agnostic and/or capitalist. Once here, they all agreed that americanizing meant 
Christianizing and to be American was to believe in the Christian God of Empire. The 
goal of the new Europeans was to create a new republic free of the European Monarch. 
Becoming one new republic versus several smaller ones on the new land became a 
“modification” by the new settler groups because of the conflicts surrounding conquest of 
Native American lands and the “agency” of newly imported African slaves that supported 
                                                            
351 Harrison, Enslaved Women, 30. When discussing precolonial African women in her chapter “Before the 
Arrival of the Good Ship Jesus”: African Women in Precolonial West Africa, Harrison stated “It [colonial 
historiography] asserted that their subjectivity was limited to being gullible gals, mules of the world, and 
beasts of burden who emerged out of a “blank darkness” apparently with no past or history.” Harrison goes 
on state via the words of Historian E.S. Atieno Odhiambo, that “Colonial historiography produced its own 
knowledge of Africa, based on the premise of European superiority and the civilizing nature of its mission. 
Africans were seen as being ‘static’ and ‘primitive’, the passive recipients of European progress. Africa’s 
self-evident artistic achievements, its historic monuments, its political kingdoms, and its complex religious 
institutions were attributed to foreigners. Europeans argued that, without Europe’s involvement, there 
would be no legitimate oral or documented historical account of African peoples’ civilizations and 
legacies.” (30) Womanists, other religious scholars, and postcolonial scholars-on-the-margins discuss 




the new republic’s economy. These “modifiers” came in forms of political actors (see 
Chapter 3) that sanctioned and forged ahead in creating a unified republic under the guise 
of public policy and political doctrine that governed the new republic, largely under the 
ethos of Manifest Destiny and Christianity as its moral apparatus. Colonization of the 
African female was integrated as part of a collective intentional metanarrative that sought 
to paint the new citizens of the republic as heroic, pioneering, and Christian, while 
withholding humanity and citizenship through the negation (X) of all other non-European 
bodies in North America. The remaining chapters of this project seek to recapture the 
humanness, identity, and subjectivity of our “X” through a Third Space Hybrid identity 
and agency of the “category African-American female.” Homi Bhabha says that “by 
exploring this Third Space, we may elude the politics of polarity and emerge as the others 
of ourselves.”352 
Me: Mama, I’m going to be a Chaplain in a Women’s prison as part of my 
Masters of Theological Studies? 
Mama: Why would you do that? Why would you willingly go into a prison? 
Me: Because there are too many women who look like me and I recognize my 
privilege. Lest the grace of God, I could be in their shoes. I feel called to be an 
embodiment of Jesus’ love for Black woman to survive inside those walls. My presence 
in both body and spirit will help bring them life in the present and in their re-entry and it 
may even bring healing to their colonized minds. They are part of me. 
                                                            




Mama: I understand now. It wouldn’t be the first time. You are not the first 
black woman to feel this way and do such a selfless act.353  
                                                            
353 This is a womanist reflective “language of the spirit” dialogue between myself now as “Mama,” and 
myself as the “Daughter” in 2006 when I began a Chaplaincy position at Metro State Women’s Prison in 
Atlanta, Georgia as part of the contextual education component of completing my Masters of Theological 
Studies at Candler School of Theology at Emory University. There were many options to complete 
contextual education credit hours but I chose a chaplaincy position in a woman’s prison. I remember my 
mother and grandmother’s great concern for me. I wish I had these words at the time to give them a better 
answer than I did then. I was fortunate enough to be mentored by Social Ethicist Dr. Elizabeth Bounds (a 
white woman) at Emory whose commitment and passion to the ladies at Metro State Women’s Prison was 
contagious. I spent one academic year receiving credit hours, then I remained a “volunteer” Chaplain and 
teacher and created a self-esteem course called Foundations: Building Today for a Brighter Tomorrow 
which targeted women who were working on issues related to re-entry to society. Foundations remains part 





CHAPTER 3: SOCIAL MYTHOLOGIES, CODED CLAIMS, AND PUBLIC POLICY 
CONSTRUCTIONS THAT CONTINUE A COLONIZING TRAJECTORY OF 
AFRICAN AMERICAN WOMEN 
public policy (noun): 1. the fundamental policy on which laws rest, esp. policy 
not yet enunciated (emphasis mine throughout definitions) in specific rules. 2. [law] the 
principle that injury to the public good or public order constitutes a basis for setting aside, 
or denying effect to, acts or transactions.354 
pathology (noun) [usually modifier]: 1. mental, social, or linguistic abnormality 
or malfunction.355 
modify (verb): 1. to make somewhat different in form, character, etc.; vary. 2. 
Gram. to qualify the meaning of; restrict; limit.356 
modifier (noun). 1. one who or that which modifies. 2. Gram. a word, phrase, or 
clause that restricts or qualifies the meaning of another word or group of words.357 
                                                            
354 Random House Webster’s Unabridged Dictionary Deluxe Edition. 
355 Stevenson, Oxford Dictionary of English, 2nd Edition. 





Section I: Mission, Masculinity, and Morality 
Introduction 
The social construction of black criminality358 has been a strategic colonial 
narrative maintained by governmental/political, economic, social, and religious systems 
from the beginning of the U.S. colonial nation-building metanarrative. In Mining the 
Motherlode: Methods of Womanist Ethics, Stacey Floyd-Thomas named “spiritual 
empowerment” as a “source” within the womanist methodological approach “Sociology 
of Black Liberation for Constructive Womanist Ethics.”359 In the text, she outlined three 
methodologies to Womanist Constructive Ethics.360 This chapter will utilize the 
methodology that she named: A Sociology of Black Liberation. “As a corrective, a 
womanist ethical sociology of black female liberation studies black female life and 
culture not as a byproduct of white normative society but rather as a social system that 
seeks to further identify itself in light of the normative social systems that regulate its 
identity.”361 This Chapter is an example of the interwoven sources of “Defining 
                                                            
358 Douglas, Kelly Brown. Stand Your Ground: Black Bodies and the Justice of God. Maryknoll, NY: Orbis 
Books, 2015. The analysis of the social construction of black female criminality specifically is the focus of 
Chapters 4 and 5. However, in this Chapter, I begin to lay the foundation of the historic movement away 
from slavery as a system of NE(X)US as the mechanism of control of black bodies to the Prison Industrial 
Complex (see footnote 9, Chapter 1). Douglas gives a concise explanation, in which to capture this 
trajectory of what this project calls, an intentional colonizing process of black bodies. Douglas stated, “The 
transformation from chattel to criminal is complete. The free black body is viewed as a ‘clear and present 
danger’ to cherished white property. It is a body that needs to be kept from roaming freely about society. It 
needs to be controlled. This is a criminal body. It is an unarguably guilty body” (86). 
359 Floyd-Thomas, Mining the Motherlode, 97. 
360 Floyd-Thomas named the other two methodologies as: 1) Black Women’s Literary Analysis as a Source 
for Constructive Womanist Ethics; and 2) Black Women’s Historiography as a Source for Constructive 
Womanist Ethics. 




Womanist Sociological Analysis”362 which Floyd-Thomas briefly defined as, “a 
womanist sociological analysis takes seriously the task of liberation for the entire black 
community by examining its most subjugated class- black women.”363 This Chapter’s 
construction demonstrates what Floyd-Thomas describes as A Sociological of Black 
Liberation methodology, which includes examination of social systems. More 
specifically, it is an examination of a trajectory that demonstrates incremental internal 
colonization that limited the agency of Black women through social systems, or in this 
chapter, social public policy formation. Floyd-Thomas says, “As a social system, the 
black community though diverse in its makeup and ideologies, signifies a moral 
imperative to advance such a trajectory (emphasis mine). The task of a womanist 
sociological analysis is to adequately chart each step of this trajectory from the 
epistemological vantage point of black women.”364 The three sections of this Chapter and 
each subsection’s analysis is a step in the colonizing trajectory of Black women, as 
viewed by me, a womanist researcher, as I locate myself within this methodology. Floyd-
Thomas stated that it is allowable in the Sociology as a Source of Black Liberation 
                                                            
362 Ibid, 65-66. Chapter 2 of Mining the Motherlode is titled: “A Sociology of Black Liberation as a Source 
for Constructive Womanist Ethics.” Floyd-Thomas states, “Womanist ethicists engage five tasks in 
articulating a black female liberation sociology: 1) examining and reintegrating black women’s experience 
into black female society into the wider American society; 2) debunking the social myths that denigrate 
black women while privileging their black male and white female counterparts; 3) constructing religious 
ethics and theological discourse in light of black women’s experience in order to influence the approaches 
and sources of these fields; 4) employing a grounded theoretical approach for focusing on the hermeneutic 
of black female religious and cultural traditions (particularly the oral/aural cultures); and 5) envisioning an 
inclusive liberation perspective that seeks to dismantle the interlocking systems of oppression for all 
humanity, as that which is mandated by God.” 
363 Ibid, 65. 




because, for the researcher, the analysis is viewed as a form of “spiritual empowerment.” 
Floyd-Thomas stated that spiritual empowerment “may range from a modest rethinking 
of the role of religion in moral formation to more direct engagement that includes 
political activism (emphasis mine).”365 This section will provide a thorough analysis or 
“rethinking” about the roots of moral formation through political doctrine that helped to 
construct American identity and simultaneously, I argue by intention restricted and 
limited, i.e. modified (see above) “the category black female.” Building on this project’s 
discussion of Jefferson and Tucker in Chapter 2, this Chapter provide an in-depth 
womanist “rethinking” or “spiritual engagement” analysis of two white males that 
dominate the annals of U.S. political/public policy design- Daniel Patrick Moynihan and 
Christopher Columbus. The two analysis will unfold in this order, though historically 
reversed. A “modifier” as defined above is “one who restricts or limits” and/or “makes 
something/someone (the black woman) somewhat different in form.” This section will 
examine a mirror imbrication to the systems within NE(X)US to the dominant socio-
historic public policy constructions that contain coded moral claims about Black women 
that continued colonial implications on the construction of the category “the black 
female” through the public policy neocolonial “modifier” Daniel Patrick Moynihan, and a 
primary colonial “modifier,” Christopher Columbus. 
Public policy is not designed nor implemented in a vacuum. Other political and 
social structures work jointly with public policy, making it easy to marginalize certain 
groups for specific purposes, especially through policies not yet enunciated (see 
                                                            




definition above). This section’s analysis of “The Report on the Negro Family: A Case 
for National Action” (1965), written by Moynihan, will demonstrate mirror the systems 
of Tinker’s colonization model as a socio-historic imbrication of implications that had 
significant implications that continued the colonial construction of black females as 
criminals. These systematic implications included, 1) the political implications of the 
Moynihan Report acting as “Manifest Destiny” over black female lives; 2) the social 
implications of the Moynihan Report’s claims of the black matriarchal family structure as 
“pathology”; 3) the economic implications of the social construction of a “black 
underclass” as a “subaltern” category in the United States; and 4) the moral implications 
of the social construction of “deviant groups” in public policy formation based on moral 
claims of “deservedness” based in religious tenets. These implications will be discussed 
in Section I and II of this Chapter. 
The Political and Social implications of the Moynihan Report 
It is impossible to discuss African Americans and public policy in the United 
States without the understanding and impact of the document “The Negro Family: A 
Case for National Action” published in 1965 which infamously became known as “The 
Moynihan Report.” This section will draw attention to key issues surrounding the 
Moynihan Report as it relates to the support of a sub-thesis of this project which is that: 
The Moynihan Report acted as “another Manifest Destiny” such that it was the guiding 
metanarrative for the U.S. government’s public policies and laws related to African 
Americans in the Civil Rights and Post Civil-Rights era. Said another way, The 




U.S. government through the use of social policies related to African Americans that 
acted as neocolonial political doctrine in response to white fear that was created because 
of African American resistance against political, economic, and social hegemony that 
resulted in the Civil Rights and Black Power Movements. This is what Floyd-Thomas 
methodologically defined as “Diagnosing the Metaethical Problem.” She stated, “as with 
defining contestable ethical issues, diagnosing the metaethical problem means identifying 
what the socioethical dilemma is, how it is being done, and why it is 
happening”(emphasis author’s).366 A metaethical analysis is central to this project’s 
womanist methodology because “the critical distinction of this method is that it 
presupposes that the researcher acknowledges herself as morally committed and socially 
linked to the identifiable group within the case study, which is why I located myself as a 
womanist researcher above. The Moynihan Report is a report that can be viewed as a case 
study on Black women and is often discussed as a source in the Sociology of Black 
Liberation in womanist scholarship.367 For the purposes of this project, the Moynihan 
Report’s parallel aspects with Manifest Destiny as a political system (Tinker) and 
                                                            
366 Ibid, 74. 
367 Ibid, 74-75. Floyd- Thomas also discussed Moynihan as source within the Sociology of Black 
Liberation methodology stating, “The late senator and celebrated Daniel Patrick Moynihan would have 
considered his 1965 research on single-mother families within the black community to be indicative of the 
pathology of the black family, inasmuch as these familial structures did not adhere to white societal norms. 
In this manner, his own agency as a white researcher remains dominant and unreflected upon. If Moynihan 
had seen his own agency linked to that of the black community, it is quite likely that his thesis would not 
have been as death-dealing in its effect, and might instead have been empowering and life-giving to those it 
described. Thus, the researcher in a womanist case study analysis must socially locate herself as part of the 
community from which the moral dilemma emerges and is perpetuated. The gesture of stating the 
socioethical dilemma gleaned from the case study (“We as a . . . society have the tendency to . . . by . . . 
because…”) is a just alternative for posing the problem. It makes visible the agenda and commitments of 




political ideology (Williams) is striking from a “post” colonial lens; meaning the “post” 
“colonial” era of America as well as within postcolonial academic discourse. With the 
imbrication of NE(X)US firmly established around the lives of Africans after the Civil 
War ended in 1865, U.S. nation-building included Manifest Destiny of Hispanics as 
westward expansion continued and imperial gun boat diplomacy became the Eurocentric 
Christian vision for the next phase of Manifest Destiny368. The Moynihan Report’s 
“findings,” when added to the Colonial, Emancipation, Reconstruction, and Jim Crow 
Era of White-American historical understanding of Blacks is profound. The Report 
reinforced ideologies from these earlier historical periods that the African-Negro-
Colored-Black-African American369 should remain in a subaltern status through the lens 
                                                            
368 De La Torre, Embracing Hopelessness, 4. De La Torre emphasizes the role of the collusion of 
Christianity with Empire during the Post-Civil War period of Manifest Destiny. De La stated, “If I simply 
concentrate on U.S. history, Christians are behind all of this nations atrocities- the genocide of indigenous 
people to steal their land, the enslavements of Africans to work the stolen land, and the stealing of cheap 
labor and natural resources of Latin Americans under the ‘guise’ of gunboat diplomacy’ to develop the 
land. All of these atrocities along with more than can be listed here, were conducted with Christian 
justification.” While Manifest Destiny and Christianity (along with Patriarchy and Slavery) are the 
systemic interplay of this project, De La Torre’s ethical analysis of Manifest Destiny and Christianity and 
this interplay as empire toward Latin American(s) and Latin American Nations is critical to discuss here as 
another colonized “Other” experience. In Latina/o Social Ethics, De La Torre stated” The EuroAmerican 
Jesus is the Christ who inspired the quasireligious ideology of Manifest Destiny, which led the United 
States in the military conquest of northern Mexico, preventing that nation from building wealth, and 
disenfranchising those over whom the border crossed. The Euroamerican Jesus is the Christ who remained 
silent during the implementation of gunboat diplomacy that denied Latin American nations their 
sovereignty and provided U.S. corporations freedom and protection while they extracted the cheap labor 
and natural resources of a people (79).” What is important to note is De La Torre’s critique of a 
Euroamerican Jesus at the center of an American imperialist empire. He stated, “The Euroamerican Jesus is 
the Christ of present-day presidents and politicians whose main purpose is the maintenance of U.S. global 
hegemony. This domination of non-whites abroad is mirrored domestically in the disproportionate 
disenfranchisement of Hispanics from the economic and political benefits of society. In short, Latina/os 
should remain leery of the Euroamerican Christ because of his complicity with Empire” (79). De la Torre’s 
commitment to the EuroAmerican Christ of empire is central to how this project will address how African 
American scholars utilize the thesis of the “internal colony” in Chapter 4’s analysis of criminal justice 
policies and how NE(X)US can act as a praxis in the transnational feminist movement in discussed in 
Chapter 6. 




of the design of public policies that were grounded in “a tangle of pathology” 
(Moynihan’s phrase) that The Moynihan Report coined and legitimized. “Applying 
Womanist Ethical Motifs” is another source in the Sociology of Black Liberation as a 
womanist methodology. Floyd-Thomas stated, “the researcher may employ an individual 
ethical motif or several motifs to reveal directives for how to appropriately process a 
socio-political response to the moral dilemma within the case.”370 I will utilize Floyd-
Thomas’ words to set-up my analysis of Moynihan. 
In 1965, Daniel Patrick Moynihan held the position of the Assistant Secretary of 
Policy, Planning, & Research for the U.S. Department of Labor. Moynihan was writing 
an internal report on the status of the Negro Family for the officials of the Executive 
Branch. Interestingly in his report, Moynihan used inflammatory language including 
chapter titles like “ ‘The tangle of pathology’ [which] perpetuated black poverty over 
time and across generations.”371 In the Report, he also used inflammatory statements like 
the “racist virus in the American blood stream still affects us”372 when writing to this 
internal executive audience. Although Moynihan submitted the Report to the Executive 
Branch in 1965, “the report was not actually ‘published’ and widely distributed until 
                                                            
370 Floyd-Thomas, Mining the Motherlode, 79. 
371 Douglas S. Massey and Robert J. Simpson. “Moynihan Redux: Legacies and Lessons” in The ANNALS 
of the American Academy of Political and Social Science/ The Moynihan Report Revisited: Lessons and 
Reflections after Four Decades, special editors, Douglas S. Massey and Robert J. Sampson. Sage 
Publications, 2009, (6). 
372 Lawrence D. Bobo and Camille Z. Charles, “Race in the American Mind: From the Moynihan Report to 
the Obama Candidacy” in The ANNALS of the American Academy of Political and Social Science/ The 
Moynihan Report Revisited: Lessons and Reflections after Four Decades, special editors, Douglas S. 




1967.”373 When the Report was mysteriously leaked to the press (and still unknown today 
by whom), both the conservative and liberal press took Moynihan to task and he was 
vilified by both sides.374 The report was also not well received by Blacks375 who were 
expecting societal and economic change after the passing of the Civil Rights Act of 1964, 
just one year earlier on the heels of the Civil Rights Movement (1954-1968) and the 
height of the Black Power Movement (1954-1966). 
Political: Moynihan as a key neocolonial institutional colonizer and modifier 
This section will provide an analysis of Daniel Patrick Moynihan as an 
institutional colonizer of his time. To support the purpose of this Chapter which is to 
show ongoing colonization of “the criminality” of the category “the black female.” To 
meet this goal, it is important to examine Moynihan “as the man that he was in 1965” 
because there are parallels between him and other white male crafters of political doctrine 
that constructed and constrained the moral and social agency of black bodies, like Tucker 
and Jefferson who were discussed in Chapter 2. This section’s analysis provides a 
womanist ethical analysis of Daniel Patrick Moynihan that centers on the fact that 
Moynihan was a Catholic; and although he staunchly believed in the family structure as 
                                                            
373 Massey and Simpson, “Moynihan Redux,” 9. 
374 Ibid. 
375 James Q. Wilson, “Pat Moynihan Thinks about Families” in The ANNALS of the American Academy of 
Political and Social Science/ The Moynihan Report Revisited: Lessons and Reflections after Four Decades, 
special editors, Douglas S. Massey and Robert J. Sampson. Sage Publications, 2009. Blacks viewed the 
Report and the media’s framing of it also harmful. “William Ryan, writing in The Nation magazine, said 
that the Moynihan Report was ‘a new form of subtle racism’ because it seduces the reader into believing 
that it is not racism and discrimination but the weaknesses and defects of the Negro, himself, that accounts 




central to economic and life success, he himself was from a broken home and raised by a 
single mother.376 Moynihan’s colleague and friend, James Q. Wilson stated, 
During the forty years I knew Pat, we met endlessly, talked at great 
length, and drank a lot. During all of these conversations, the status 
of the family was always at the forefront of his concerns, perhaps 
understandably because he was a Catholic and the status of the 
family is a key issue in Catholic teachings. But he was also the 
product of a broken family, raised by a mother abandoned by her 
husband. The family moved from Tulsa, Oklahoma, where Pat was 
born, to live on the side streets of New York City. He never 
deviated from the view that the family was the core of culture. He 
did not deviate in part because he knew personally what it meant to 
have been the victim of a broken family.377 
 
The central question of this section’s analysis is: “Can we separate Moynihan’s 
report from his worldview?” I think not. When discussing the work of Christian 
missionaries, Tinker stated: “They surely did not intend any harm to Indian people, yet 
their blindness to their own inculturation of European values and social structures meant 
that complicity was unavoidable. It is clear that the missionaries were myopic regarding 
their own cultural biases.”378 When examining Moynihan in this way, several points must 
be illuminated. First, when writing this report, Moynihan could only view “the model of 
family” through Catholic eyes, which was the way that religious and social systems were 
framed in his worldview. A worldview is when several beliefs fit together into a fairly 
complete and systematic interpretation of the universe and the human being’s place in 
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it.379 With that said, it is fair to say that, Moynihan’s religious and social values informed 
his political positions. Second, Moynihan’s report, was written from the position of 
making moral claims about social science data based in the moral beliefs that are 
espoused in Catholic Social Teachings.380 Third, it is this scholar’s argument that the 
report was partially a “physician, heal thyself” project. “Drawing on his close association 
with Moynihan, Wilson outlines the biographical roots of his interest in the family and 
concludes by noting, sadly, that toward the end of his life, Moynihan was at a loss to 
describe how government might act to strengthen the family.” With this statement, 
Wilson gives readers insight into Moynihan, “the man” that was also his friend. 
These three points are the framework of analysis through which the Moynihan 
Report will be analyzed to support the argument of this section, which is: “Can we 
separate Moynihan, “the political paper-pusher” from the “moral ethics of the man.”381 
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Despite his “intentions”, how could Moynihan produce a document about a group of 
people that he did not know? Like most political paper-pushers of his time, he only knew 
Blacks through media images and more specifically the data that came across his desk, 
and possibly passing glimpses of Blacks in New York City life. It is important to 
understand that Moynihan’s report was not an ethnographic report. It was a social 
science-based report with data that he was charged with interpreting for the Executive 
Branch. Chances are that the 38-year old Moynihan did not know Blacks personally. 
What he did know was, abandonment and exclusion based on social class and religious 
structures that frowned upon single-mothers. While white single-mothers were not 
embraced socially, black single mothers have borne the brunt of the black family since 
the days of slavery. In his report, Moynihan acknowledged “that the fundamental 
problem facing African Americans was ‘the crumbling’ of the black family in urban 
ghettos, and the root cause of that was slavery.”382 While Moynihan did tie his 
interpretation of the black family social structure to slavery, his efforts to provide 
“solutions” (I argue, to this ongoing colonization) instead, solidified the black female-
headed matriarchal family structure as anti-patriarchy, anti-American, and pathological 
in growth that must be monitored and exterminated if necessary (emphasis mine). 
“Moynihan argued that female economic dominance in and of itself was not necessarily 
problematic, but since the male breadwinner model was the prevailing paradigm, any 
marriage pattern that deviated from that model was troublesome for families and 
                                                            




societies.”383 Writing this project as a womanist ethicist and single-parent, I am 
personally aware of the impact that the social trope that every Black female single-parent 
household is still viewed through the lens of “pathology” that persists even today. This 
project argues that, Moynihan was on a mission- both religious and social, and he thought 
that he could complete his mission through his profession. By writing The Report on the 
Negro Family as “a method of self-healing,” he thought that he could finally “right the 
wrongs” for every woman abandoned or alone raising children. However noble, 
Moynihan’s analysis of this social science data started at a flawed baseline, because it 
was based in his biased worldview. He did not understand that his white single-parent 
Catholic mother, unlike black women, did not have the historical backdrop of 
dehumanization in her past.384 Moynihan could only see single-motherhood as 
“pathology” and dysfunctional because of his white eyes, white standard of “being”, 
white existence, and his white Catholic worldview. As a Catholic, Moynihan would have 
learned and viewed the world through teachings espoused in the Rerum Novarum, which 
is Pope Leo XIII’s great encyclical on social questions published in 1891 and built upon 
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by the Institutional Catholic Church over the next century. To support this project’s 
analysis of both Moynihan and Christopher Columbus, I will quote the entire section of 
the Catholic Teachings on “Work and Society: Family and Nation:” 
Having thus confirmed the personal dimension of human work, we 
must go on to the second sphere of values which is necessarily 
linked to work. Work and industriousness also influence the whole 
process of education in Work constitutes a foundation for the 
formation of family life, which is a natural right and something 
that man is called to. These two spheres of values- one linked to 
work and the other consequent on the family nature of human life- 
must be properly united and must properly permeate each other. In 
a way, work is a condition for making it possible to found a family, 
since the family requires the means of subsistence which man 
normally gains through work. the family, for the very reason that 
everyone “becomes a human being” through, among other things, 
work, and becoming a human being is precisely the main purpose 
of the whole process of education. Obviously, two aspects of work 
in a sense come into play here: the one making family life and its 
upkeep possible, and the other making possible the achievement of 
the purposes of the family, especially education. Nevertheless, 
these two aspects of work are linked to one another and are 
mutually complementary in various points. It must be remembered 
and affirmed that the family constitutes one of the most important 
terms of reference for shaping the social and ethical order of 
human work. 
The third sphere of values that emerges from this point of view- 
that of the subject of work- concerns the great society to which 
man belongs on the basis of particular cultural and historical links. 
This society- even when it has not yet taken on the mature form of 
a nation- is not only the great “educator” of every man, even 
though an indirect one (because each individual absorbs within the 
family the contents and values that go to make up the culture of a 
given nation); it is also a great historical and social incarnation of 
the work of all generations. All of this brings it about that man 
combines his deepest human identity with membership of a nation 
and intends his work also to increase the common good developed 
together with his compatriots, thus realizing that in this way work 
serves to add to the heritage of the whole human family, of all the 




These three spheres are always important for human work in its 
subjective dimension. And this dimension, that is to say, the 
concrete reality of the worker, takes precedence over the objective 
dimension. In the subjective dimension there is realized, first of all, 
that “dominion” over the world of nature to which man is called 
from the beginning according to the words of the book of Genesis. 
The very process of “subduing the earth,” that is to say work, is 
marked in the course of history, and especially in recent centuries 
by an immense development of technological means. This is an 
advantageous and positive phenomenon, on condition that the 
objective dimension of work does not gain the upper hand over the 
subjective dimension, depriving man of his dignity and inalienable 
rights or reducing them.385 
 
Catholic Social Teachings is an essential element of the faith of a Catholic. This 
sub-section from the theme, the “Dignity of Work and the Right of Workers” is one of 
the seven central themes of Catholic Social Teachings.386 It is important to note that 
Moynihan was not a Civil Rights Activist and Moynihan was not a feminist. He held and 
impressive professional title, however he is what public policy/public administration 
discourse refers to as “a cog in a wheel”387 and he was writing in 1965 when racial 
inequality and traditional patriarchy were still the norm. Additionally, during this time 
images of urban unrest defined Blacks in the media and social imagination. Moynihan, 
like Columbus, was a product of his time. Like O’Sullivan, Jefferson, and Tucker before 
him, Moynihan crafted political doctrine that would seal the fate of Blacks through an 
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ongoing colonial effort to craft “American identity”- an identity of a nation that would 
never have as part of its ethos the humanity or realization of the full humanity of the 
Negro as one of its ideals. The idea that “all men are created equal” served white male 
landowners and white men with economic and political power continued to guide the 
metanarrative of American identity- this is what colonizers do, impose their worldview 
on the “Other,” or “the colonized.” A standard non-academic dictionary definition of 
colonialism states, 
Colonialism (n): 1. the control or governing influence of a nation 
over a dependent country, territory, or people. 2. the system or 
policy by which a nation maintains or advocates such control or 
influence. 3. the state or condition of being colonial (italics 
mine).388 
Africans have been dependent people since their arrival to North America. 
Colonialism is an example of hegemony. “Hegemony is the set of ideas that dominant 
groups employ in a society to secure the consent of subordinates to abide by their 
rule.”389 The systems and policies that have guided and maintained control over Africans-
Negroes-Colored-Blacks-African-Americans as a dependent group of people are 
historical and multi-layered. Additionally, America’s power over the African/Black 
experience has always been, and remains a crafted internal colonial experience that has 
included criminalization of their humanity, their bodies, and their actions. “The logic of 
slavery is to blame the enslaved for their plight.390 This connection of slavery, impurity, 
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and criminality was also evident in the entertainments put on for the masses in Roman 
amphitheaters. The elaborate shows included nude, enslaved prostitutes and public 
execution of criminals.391 The U.S. colonial narrative was a different execution of white 
hegemony however, one that has existed since the Roman Empire. In the colonies, 
Europeans continued to be who they were- sinister colonizers that dominated all people 
seen as “subaltern” in their respective historical time periods. Eurocolonial hegemony 
included creation and implementation of ideologies, or the action plan of how human 
interactions are mediated by institutions. Ideologies describe, explanation of social 
existence; critique, evaluate aspects of this existence; and prescribe, how socio-political 
systems ought to be organized.392 
Central to this project is to show the definitional aspects and normative 
understanding of words. Standard dictionary definitions illuminate the non-academic 
nature of the African/Black experience and its normative understanding in the social 
imagination of America. The Oxford Dictionary of English states, 
Criminalize (v) [w. obj.] 1. to turn an activity into a criminal 
offence by making it illegal. 2. To turn (someone) into a criminal 
by making their activities illegal (italics mine).393 
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EuroAmerican colonizers made “blackness” and the “being of blackness” a 
criminal offence and therefore “the someone” or object, “the black body” and “being in a 
black body” was/is the crime. Douglas stated, “The news media has all but taken up the 
mantle of phrenology, physiognomy, and other scientific racism. They have subtly but 
firmly implanted within the American mind that notion that criminals are black and black 
are criminals.”394 Colonialists held a deeply rooted stereotype that black men were sexual 
predators and any enslaved man who was found guilty of raping or attempting to rape a 
white woman would be sentenced to death. “This reflected the concern of elite white 
lawmakers to control the sexual behavior of white women, by preventing them from 
forming relationships with black men.”395 For African woman their crime was their 
“blackness” and their femaleness.” Since hitting the shores of North America, for the 
African women who survived the transatlantic journey, black female bodies were deemed 
“guilty.” Once upon the North American shores, white men, with the complicity of white 
women perpetuated a “deep-seated and self-serving image of African women as sexual 
temptresses who simply bewitched white men. Not surprisingly, colonial law-makers 
failed to make the sexual abuse of an enslaved woman by a white male a punishable 
offense.”396 The embodiment of both “blackness” and “femaleness” has been the object 
of criminalization since its entrance onto North American shores. The Moynihan Report 
did not consider that Black womanhood had borne singleness since slavery. Marriage, if 
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experienced by a black female slave, still allowed her black body to be available to white 
men at any time. “Female slaves could claim no legal right whatsoever to their bodies, or 
to the protection of their bodies from any form of sexual mistreatment.”397 Marriage did 
not offer black female slaves the protection from rape and trauma at the hands of white 
men. “None of the mainland colonies had “legally established right[s] to either marriage 
or parenthood.”398 Marriage to white males was not an option and many black women 
were expected to raise children born through white rape along with the slave-owner’s 
wife looking on. “Regardless of the legal status of their father, any children born to 
enslaved women would inherit their status.”399 Black women were expected to be 
“grateful” for the children that they birthed through reproductive commodity, however 
they were conceived. “Owners were not particularly concerned with the sexual mores of 
these women, or with helping them to secure and safeguard the right to sexual 
protection.”400 Black women were never expected to ask for the traditional love of a male 
intimate partner espoused in Christian biblical teachings. “In none of the mainland 
colonies did enslaved people have a legally established right to either marriage or 
parenthood.”401 For Black women, marriage, family, or work, has never been the “haven” 
outlined in Catholic social teachings. Christians (Catholic or Protestant) did not seek to 
foster or protect black marriage during slavery. At best, white women who had inherited 
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slaves, may have sought out a married black male overseer. “They appreciated that by 
hiring a married man they were getting two employees for the price of one. Overseers’ 
wives could take charge of the poultry and supervise work in the dairies that were found 
on the plantations.”402 This project argues that Moynihan’s worldview was ethically-
biased toward Blacks and Black women and that he was unable to write a report that 
would “liberate” the Negro family or the plight of Black female-headed households. His 
report deemed the lives of Negro families to be matriarchal and bad for America, despite 
a colonial history that never encouraged traditional marriage for Black women. 
Moynihan’s report criminalized “the object” about which he was writing (the Negro 
family); and made matriarchy “bad for America” because in America’s binary system, 
matriarchy, means anti-patriarchy, the patriarchy and that encompassed the racialized 
female hierarchy that helped to form this county, with white women as complicit and 
active colonizers of Black women, as discussed in the Patriarchy section of NE(X)US in 
Chapter 2. For Moynihan, anti-patriarchy would have been viewed as “sin” from a 
Catholic lens because only patriarchy, or the work through a male-headed household, 
could make a family “right” in the sight of God. Moynihan’s subconscious crusade “to 
save the family structure” is rooted in his Catholic-American values, and he made the 
social science data about Blacks fit his worldview and the negative images of Blacks that 
was popular among whites in the 1960’s. By crafting this report for the Executive 
Branch, Moynihan was given a platform to forge rhetoric that allowed him to feel like 
“the redeemer of the family,” since he could not save his own. Before the analysis of the 
                                                            




implications of the Moynihan Report, it is important to the goal of this section to analyze 
Christopher Columbus alongside of Moynihan. 
Christopher Columbus was as another religious man on a mission and colonizer 
who is often celebrated in American history. In The Conquest of America: The Question 
of the Other 403 by Tzvetan Todorov interprets the Columbus story with the backdrop that 
Christopher Columbus was a Christian on a crusade. In a letter to the Pope, Columbus 
stated that the “spread of Christianity” is his heart’s desire.404 Todorov describes the book 
as an attempt to understand what happened in 1492 when Columbus crossed the Atlantic 
Ocean and the century that followed. Todorov’s attempt to understand what happened 
intersects with his posture of what I will call a “moral historian,” though he says that he is 
more of a “moralist” than a historian.405 By writing as a moralist, versus a historian, 
Todorov stated that he is seeking to reinterpret American history and debunk the notion 
that Columbus “discovered” America, saying, “I shall try to show, [that] it is in fact the 
conquest of America that heralds and establishes our present identity”406 – our American 
identity. Todorov’s analysis lends itself to the encounter between Columbus and the 
Indian people and their land but is more about Columbus’ psycho-social-spiritual mindset 
prior to the encounter.407 I view Todorov’s approach to the Columbus story as a 
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“Dialogical Offense” strategy that examines the ne(x)us of Columbus’ psycho-social-
spiritual mindset. Todorov established early in his text that “the spread of Christianity is 
Columbus’s heart’s desire” and that he set forth his feelings very explicitly, notably in a 
letter to the Pope.”408 This is critical to understand because the “myth” that Todorov is 
challenging is that Columbus was after greed and wealth;409 searching primarily for gold 
and other riches in his voyages. In his journal in his third voyage, Columbus writes “Oh 
Lord knows well that I do not bear these sufferings to enrich myself, for, certainly I know 
that everything in this age is vain except what is done for the honor and service of 
God.”410 With this confession, one can see that Columbus is a Christian who understands 
his exploration via his voyages in “honor and service to God.” This understanding of his 
mindset offers insight into the justification of his later actions with his “encounter” with 
Native Americans and “discovery” of a new land in his voyages. The question that guides 
the analysis this section is: “Is it possible to judge Columbus’ worldview if it is the lens 
through which he interprets his reality, his work, and his mission?” 
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In a chapter titled “Religion as a Cultural System” in The Interpretation of 
Cultures411 Clifford Geertz analyzed how Columbus dealt with “meaning” through his 
religious paradigm, in this case Christianity. Geertz would say that the tone, character, 
and quality of Columbus’ life, its moral and aesthetic style and mood- and his worldview- 
is the picture that he has of the way things in sheer actuality are, his most comprehensive 
ideas of order.412 This is what Geertz calls in religious belief and practice, a group’s 
“ethos.” According to Geertz, an “ethos” drives how the individual and/or a group of 
people “make meaning” of their reality. In religious belief and practice a group’s ethos is 
“rendered intellectually reasonable by being shown to represent a way of life ideally 
adapted to the actual state of affairs the worldview describes, while the worldview is 
rendered emotionally convincing by being presented as an image of an actual state of 
affairs peculiarly well-arranged to accommodate such a way of life.”413 Columbus is a 
product of his Christian worldview- good or bad. However, via his religious ethos and his 
employment as part of the hegemonic structure of the Spanish Empire, he is in fact a 
“modifier” sent out on their behalf. Columbus cannot be what he is not. He started his 
exploration with these two facts in place. This starting point is critical to the 
interpretation and understanding of “the story” because, how can one ask Columbus to be 
a Christian separate from his mission? Can one be separate from their religion if their 
“ethos” is how they make sense of the world? According to Geertz, I think not. 
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Not only was Columbus a Christian but for his time his “religiosity is quite 
archaic (for the period)”414 viewing his voyages as part of a crusade project from the 
Middle Ages. Todorov stated that Columbus has a “medieval mentality that leads him to 
discover America and inaugurate the modern era”415 but also says that “Columbus 
himself is not a modern man.”416 Is he a zealot? Or perhaps a tamed zealot who has been 
given the opportunity to win back the land and the House of Jerusalem for the Queen?417 
One must reconcile Columbus’ religious/moral framework and political positionality to 
begin to analyze Columbus’ encounter with the Indians. A discussion of Todorov is 
helpful when considering Tinker’s statement that “the beginning of the colonial process 
coincided with the voyage of Columbus and with the emergence of a new, and now 
pervasive, political idea of the modern nation-state.”418 
Todorov eloquently discussed the three spheres of Columbus’s world: natural, 
divine, and human; convincing me that “Columbus behaves differently depending on 
whether he is addressing (or being addressed by) nature, God, or man.”419 This is 
precisely where Todorov’s interpretation of Columbus changed my view of Columbus 
from “white evil imperialist” to “Christian zealot, able to dominate in the name of his 
God”. As Todorov explains, there are only two exchanges occurring- with nature and 
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with men; but for Columbus the exchange with God was very real and omnipresent in his 
being. “The relation to God does not involve communication, although it can influence or 
even predetermine every form of communication. This is precisely Columbus’s case: 
there is a definite relation between the form of his faith in God and the strategy of his 
interpretations.”420 As Columbus sees, experiences, and interacts with nature and with the 
Indians everything is processed through his religious text, dogma, and doctrines. He is 
not holding a Bible and reading scripture to understand what he is seeing or experiencing, 
but he is interpreting everything through his understanding of Christian scripture and 
doctrine. Todorov stated “When we say that Columbus is a believer, the object is less 
important than the action: his faith is Christian, but Todorov leaves the reader with the 
impression that, given Columbus’ fervent religious ethos, he would not have acted 
differently (if he were another religion); what matters is the force of the belief itself.”421 I 
argue, “Does it matter that America was seized in the name of Christianity?” If 
Christianity was the religion of “conquest” of the Spaniards, then it is not Christianity, 
but “conquest” that is the problem. It appears that Christianity was the mechanism of the 
story, but it only guides the storyline. Christianity was the religion of the Spaniards, so 
we inherited a Christian America via the backs of thousands of Indians and Africans. 
Conquest is a form of weaponry of “the colonizer,” so it is fair to say that all religions 
can be culpable when “conquest” is intertwined with their political and economic 
imperial mission. By the time that Columbus encountered the Indians he was well into his 
                                                            





mission as he understood it to be a spiritual quest that had political and economic aspects 
that informed his quest. However, Columbus’ system of interpretation is seeking the 
“truth” but finding confirmations of (his) “truth” known in advance.422 Columbus’ truth 
rested in God’s Word and God’s commands which include to “go then and make 
disciples of all the nations, baptizing them into the name of the Father and of the Son and 
of the Holy Spirit.”423 Did the Indians really have a chance? Inadvertently they were just 
here when Columbus arrived; in his mind, “waiting” to become disciples. Columbus did 
not see or seek to find out their religion because he, in fact, believed that he had come to 
give religion to them. It was his mandate- his mission from God who was using the 
Queen’s throne as means to this end. Todorov stated that Columbus attributed his 
discovery of this “a priori” knowledge, which he identifies with divine will and 
prophecies. “He does not discover America, he finds it where he ‘knew’ it would be.”424 
Although he was looking for India, Columbus found the fourth continent in its “rightful 
place.” I argue that Columbus also believed that he had found people waiting and 
wanting to become disciples of his God. “Columbus noted in himself two features worthy 
to figure in his own name: the evangelizer and the colonizer.”425 Columbus had no malice 
in his “discovery” of America. We find, however, that his interpretation of signs and 
symbols against a Christian worldview led him to act in an evangelistic manner cosigned 
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by imperialistic opportunity and gain. Can we fault Columbus for being true to his 
“religion”? His Spanish Christianity? A Christianity that extended to morality- the 
wearing of clothes, for example. Columbus was the product of his time, his religion, his 
social location, and political power. He is said to have “discovered” America for a host of 
circumstantial, one could say, divine providential events, situations, and political 
structures. One is left believing that to say that Columbus “discovered” America seems 
inconsequential to the discovery of America as an outcome that was being sought out by 
the Spaniards who were seeking imperialist gain to further their political, economic, and 
religious interests in the world. Was Columbus used by the Spanish government?426 I 
think not, but I do think that he usurped the mission that he was given to further what he 
believed was his personal “call” from God. In fact, he was able to frame his mission to 
the Queen in terms in which she could see benefit for the throne. He could “convert the 
peoples and see the seed of faith of Jesus Christ spread everywhere”427 and bring wealth 
to the Crown. 
Religion can often be dangerously inter-mixed with political, economic, and 
religious goals. As a result of reading Todorov’s, The Conquest of America: The 
Question of the Other, I am more convinced of this danger. Columbus may be a figure 
better studied as an instrument of political power and religious authority than the explorer 
to whom we credit a great “discovery.” This section will draw a few parallels between 
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Columbus and Moynihan. Christianity/Catholicism was the mechanism of the story for 
both men. For Moynihan, Catholic Social Teachings was the mechanism of the 
interpretation of the data on Blacks presented to him. Additionally, Moynihan’s 
worldview extended to his morality and understanding of a godly family structure as an 
employed male-headed household and the patriarchy extended from the man’s role as the 
breadwinner. “Moynihan argued that female economic dominance in and of itself was not 
necessarily problematic, but since the male breadwinner model was his prevailing 
paradigm, any marriage pattern that deviated from that model was troublesome for 
families and society.”428 Like Columbus, “was Moynihan used by his government to 
address the unrest of an emerging Black presence in the American landscape?” Was he 
doing “his part” when he continued the criminalization of Black women when he 
demonized their behavior as pathological? The association of pathology with Black 
women was rampant in the Jezebel trope429 of the slavery and post-slavery era. In 
“Romantic Unions in an Era of Uncertainty: A Post-Moynihan Perspective on African 
American Women and Marriage” the authors state that in the context of the Moynihan 
Report, low-income African American women’s marital and romantic behavior may be 
viewed not as “pathological,” but as logical and consistent with the behavior of similarly 
situated white women. They argue that reducing poverty will ultimately require 
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ameliorating the time binds experienced by poor women and recalibrating gender-liked 
behavioral expectations.430 Gender and racial bias in Moynihan’s Report is evident to 
current scholars, both male and female, but was just par for the course in 1965. 
In Chapter 2, the construction of NE(X)US demonstrated how the system of 
religion (Christianity) was dangerously imbricated with other systems by white male 
colonizers/actors. White men operate from privileged positions in political, social, 
economic, and religious systems, and thereby have the ability to layer their religious 
beliefs with their political, social, and economic actions- on behalf of the Queen, the 
Nation/State, New Republic, or U.S. Department of Labor. Therefore, conscious or 
unconscious, because white male positionality controls the U.S. metanarrative, internal 
colonialism is so insidious in the lives of people living in black bodies. The power that 
white male authority has had historically over the systematic and structural 
implementation over the lives of Black people is what womanist Emilie Townes calls the 
“cultural production of evil.”431 The Moynihan Report was the pinnacle of the work of 
the cultural production of evil in public policy formation. In Womanist Ethics, Townes 
stated, 
Moynihan did not believe that Black women would play a positive 
and crucial role in Black families without dominating men and 
male-female sexual activities. For Moynihan, ‘the fundamental fact 
of Negro American life is the often reversed roles of husband and 
wife… [calling for a] dramatic and desperately needed change. As 
I have argued elsewhere, this damming view of Black womanhood 
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and the proper place of Black women is not confined to elite white 
males.432 
The Moynihan Report is part of the womanist house of wisdom’s example of 
the cultural production of evil, named by Townes and widely used throughout the 
womanist discourse. Like Townes, this chapter will show that white female actors were 
also crafters of doctrine that allowed for ongoing colonizing of Black women building 
upon the analysis of white women as colonialists as discussed in the system of Patriarchy 
and gendered-patriarchy as a system in NE(X)US in Chapter 2. 
Social: The Moynihan Report and the Cultural Production of Evil 
Womanists have written about and named The Moynihan Report as a defining 
document that helped to create “structural evil” and institutional gendered-racism toward 
Black women. This chapter’s analysis of Moynihan as a Catholic extends this discourse 
and adds an analysis of Moynihan as a “colonizer.” A colonizer who acted as a federal 
“modifier,” who, through The Report on the Negro Family, restricted the lives of Black 
women in a significant way that justified other institutional and structural biases that 
formed a hegemonic production of colonization within U.S. public policies. This 
project’s detailed analysis of Moynihan in a position of a “colonizer” demonstrated the 
methodological practical strategy of “critical engagement” in womanist Sociology as a 
Source of Black Liberation that requires an analysis of the ways in which systems of 
domination are erected, legitimized, reinforced, and transformed over time.433 Additional 
analysis of Moynihan and the following “findings” will inform the postcolonial womanist 
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analysis of African American women in the criminal justice system in Chapter 5. These 
findings included, 1) the demonization of black single-mothers for the “tangle of 
pathology” that existed in black families; 2) the definition of the Negro family structure 
as matriarchal, which within dualist postmodern society, meant anti-patriarchy. This 
structure was dangerous to the groundwork of NE(X)US and Moynihan as colonizer was 
invested in NE(X)US just like white male colonizers that preceded him; 3) the report 
pointed to the pervasiveness of black male unemployment as self-blame, causing black 
men to weaken under self-blame which allowed for creation of welfare policy that spoke 
to and ensured the absence of the black male from the household. This did not provide 
incentive for a move toward a Black male breadwinner tradition family structure as 
espoused in Catholic Social Teachings; 4) the report pointed to the demonization of urban 
poverty as causal to American anti-progress; and 5) the report tied “pathology” to slavery 
but failed to address systems of structural social, cultural, economic inequalities that 
resulted from slavery. The next section will discuss particular social mythologies that 
have roots in the Moynihan Report. 
Section II: Social Mythologies and Coded Claims 
Demonizing the Poor: “The Black Underclass” 
Floyd-Thomas, stated that womanist sociology facilitates three dimensions of 
ethical analysis. This section will demonstrate the first of the three dimensions. Floyd-




through empirical research the experiences of oppression that black women face.”434 A 
primary social mythology that has had significant effects on the construction of black 
female criminology is social construction of “the black underclass.”435 The sociological 
use of the term “the black underclass” began in the 1960’s and had a resurgence in the 
1980’s is a critical piece of the analysis of the criminality of “undeserving” Black people. 
Slavery was abolished in 1865; African Americans moved to northern cities in large 
numbers during World Wars I and II; and the Civil Rights Movement did away with Jim 
Crow laws.436 Early conceptions of “the black underclass” came from the fear that white 
people had of free Blacks who had migrated to northern cities. The link between the 
Black race and the “underclass” was first made in 1964 when The Observer published 
“the Negro’s protest today is but the first rumbling of the underclass.”437 The use of the 
term “the black underclass” became defined as a group of employed and gradually 
unemployable persons and families at the bottom of society in urban cities. Subsequently, 
the media continued to use the term “the black underclass” linked with the terms 
“pathology,” “the poor,” and “the culture of poverty.” Moynihan’s The Report on the 
Negro Family: A Case for National Action (1965) focused on the alleged lack of social 
integration and pathology in Black communities saying that “there is considerable 
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evidence that the Negro community is, in fact, dividing between a stable middle class 
group that is steadily growing stronger and more successful and an increasingly 
disorganized and disadvantaged lower class group.”438 Moynihan’s government report 
along with other social science literature on Blacks produced both by government 
agencies and scholars became the basis for governing political doctrine that helped to 
solidify “black lower-class pathology” in the eyes of public policy makers. For example, 
in 1966 the Welfare Administration published, Catherine Chilman’s scholarly publication 
entitled “Growing Up Poor: An Over-view and Analysis of Child-rearing and Family Life 
Patterns Associated with Poverty” which also had national impact on Blacks in the U.S. 
social imagination. Chilman’s Report gave governmental sanctioned use of the term “the 
culture of poverty” as a portrait of “the underclass” with an emphasis on personal 
disorganization, superstitious thinking, impulsive behavior, inadequate childrearing 
practices, and a lack of ability to defer gratification.439 The Report on the Negro Family 
(1965) and Growing-Up Poor (1966) were two prominent government reports that had 
immediate impact on public policy formation because the reports sanctioned “code 
words” to construct negative images of Blacks in a tumultuous time in the U.S. racial 
metanarrative. These “coded claims” helped to solidify “whiteness” as the “internal 
empire” that governed Black lives using language in public policy formation that targeted 
them as “subalterns.” 
                                                            





When discussing the theoethics of public policymaking, Townes stated that 
“public policies reflect the working out of our national value judgements.”440 These 
biased and racist government reports created the use and sanction of language that held 
coded moral claims about certain groups of people, particularly poor black women. Traci 
West, described the interchange between the Bible and the interpretations of scripture as, 
“an investigation of the values expressed in contemporary social practices [that] can bring 
attention to the possibilities for resisting repressive interpretations of scripture.”441 She 
also stated, “This interchange between text and context is also revealing for certain issues 
related to gender assumptions in shaping current publicly expressed responses to the 
plight of the people who are poor.”442 This chapter argues that likewise, political doctrine 
and interpretation of it, during historical periods of time was expressed through 
“modifiers,” key actors, both white men and white women who helped to shape the 
governing U.S. metanarrative that created the moral terms of the humanity related to 
Black lives. Black women were always coded by racial claims, but Moynihan’s and 
Chilman’s Reports construct gender and poverty as other “social sins.” This is important 
because “these government-established public practices presume that poverty is a result 
of irresponsibly”443 and in a colonizer’s position, irresponsibility must be punished, 
corrected, and/or “modified.” 
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A third report by the federal government that combined the language of 
Moynihan and Chilman was the Report of the Advisory Commission on Civil Disorders 
(1968) writing about Black America under the heading of “Unemployment, Family 
Structure, and Social Disorganization.” It stated, 
The culture of poverty that results from unemployment and family 
breakup generates a system of ruthless, exploitative relationships 
within the ghetto. Prostitution, dope addiction, and crime create an 
environmental ‘jungle’ characterized by personal insecurity and 
tension.444 
With this backdrop in public policy formation, the 1960’s and 1970’s developed 
ungrounded generalizations between criminal behavior and drug use in black urban 
communities. Black communities became typified by social disorganization and 
individual blame. “The poor” and “the underclass” became viewed as “undeserving” and 
responsible for poverty and economic blight that was simultaneously associated with 
“blackness.” Any resulting criminality was viewed as character flaws, immorality, and 
pathology, and not as a result of “structural barriers grounded in cultural racism, 
institutionalized sexism, and capitalist exploitation.”445 By the late 1980’s through the 
Presidential campaign of Ronald Regan, the media’s resurgence of the use of the term 
“the black underclass” paired with the trope “Welfare Queen”446 which was part of 
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Reagan’s negative characterization of Black women. Reagan’s use of the term Welfare 
Queen was epic.447 As a result, “the black underclass” and its associated negative moral 
claims became embedded in public consciousness about poor and lower-class blacks who 
were deemed both drug addicts and criminals. This project’s analysis of public policies 
meets one of the goals of womanist theoethical discourse which is to uncover the roots of 
the systematic cultural production of evil. Womanist discourse in the womanist house of 
wisdom is written from the presupposition that “social stratification creates a permanent 
sub-human or second-class status for the black community and for black women in 
particular, so that they are forever deemed deviant.”448 Therefore Third and Fourth Wave 
womanist scholarship must continue this traditional methodological lineage as part of the 
ongoing development of the womanist house of wisdom. 
Coded Claim: “The Undeserved” 
Floyd-Thomas’ second dimension of sociological analysis is demonstrated in 
this section. She stated, “Second it analyzes the normative judgements made by black 
women as they weigh the pros and cons of their moral situations and actions as a means 
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Martha Louise White; c. January 1926 – April 18, 2002) was an American woman who committed 
extensive welfare fraud and, after an article in the Chicago Tribune in fall 1974, became identified as the 
"welfare queen". Accounts of her activities were used by Ronald Reagan, from his 1976 presidential 
campaign onwards, to illustrate his criticisms of social programs in the United States. Her criminal 
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for survival.”449 Emilie Townes stated, “the poor in U.S. culture and society are often 
ignored, rendered faceless, or labeled ‘undeserving’; they are considered an eyesore, their 
worst enemy, or simply down on their luck.”450 The dynamics of social constructions are 
that they are directly intertwined with value-laden differences among people. However, 
these dynamics operate as divisive tactics that are utilized to construct the opposition of 
“deservedness” versus “entitlement” in a society that often works out its moral value 
judgments in the public arena, and very often in public policy. The book Deserving and 
Entitled, Social Constructions and Public Policy,451 describes four populations that have 
been socially constructed by policy makers to influence policy making and public 
opinion. The four populations are: 1) “Advantaged Target populations” who have 
significant political resources and enjoy positive social constructions as “deserving” 
people.; 2) “Contenders” are not viewed as “deserving” but have ample political power 
resources that generally equal those of advantaged populations. 3) “Dependents” are 
groups with few political power resources who are socially constructed as “deserving” in 
a moral sense, although helpless and usually in need of discipline. 4) “Deviants” are 
persons who have few, if any, legitimate political power resources and who are 
constructed as “undeserving” because they are viewed as dangerous and of no value to 
society. Deviants include terrorists, gang members, and criminals. In, The New Jim Crow, 
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Alexander stated, “criminals, it turns out, are the one social group in America we have 
permission to hate.”452 However historically, “criminals” has been disproportionately 
associated with black bodies which were viewed as “guilty” and “deviant” by their 
colonizers, not just by political “modifiers.” These policy group constructions are 
examples of a socio-historic analysis of a continuum of federal, state, and local public 
policies and their implementation that structurally and systematically criminalized and 
incarcerated black female bodies. 
Black women who encounter the criminal justice system are preconceived as 
“guilty” and viewed as deviants and therefore “undeserving”. From the time of initial 
arrest, to pre-trial, during prosecution and throughout sentencing, Black women are 
viewed as “deviant” because of both their race and gender. As discussed in Deserving 
and Entitled, “constructing groups as “undeserving” and then inflicting punishment on 
them as a means of gaining political advantage is most evident in criminal justice 
policy.”453 Black women have been on the losing end of criminal justice policies by being 
in target groups that include “the black underclass” and “the undeserved.” Cumulatively, 
these constructions have had historic and contemporary implications on Black women as 
“deviant” moral agents. Poor black women are rendered easier targets for “deviant” 
groups because they are coded through the triad of gender-racial and economic 
“undeserved” within public policy formation. 
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Coded Claim: A snapshot of the Overlap between Welfare Policy &  
Criminal Justice Policies 
Floyd-Thomas’ third dimension of sociology stated the following. “Third, it 
facilitates the critical/metaethical task of answering epistemological questions by naming 
and defining what justice and liberation would ultimately look like in light of black 
women’s experience of oppression and survival conditions.”454 Black women suffer at the 
hands of public policy, perhaps more than they benefit. For black women, public policy 
has imposed moral social constructions that have both demonized and dehumanized their 
experience and that of their children. Womanist Delores Williams calls this generational 
institutional demonization of Black women and their children “demonarchy.” Welfare 
Policy at its core is the demonization of poor women, children, and men.455 Black women 
have been losers in both Welfare policy/TANF456 and criminal justice policy. This can be 
most notably seen in Welfare policy and the social construction of the Welfare Queen, 
via Reagan’s painting of her as lazy, irresponsible, and criminally guilty of defrauding 
the government.457 Devaluation of black motherhood and privilege of traditional white 
middle-class motherhood dominates Welfare policy. Social constructions in public policy 
that impose moral connotations of certain groups of people and limit or modify their 
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moral agency are hegemonic and dangerous to foundational epistemological formations. 
For example, 
TANF programs imply that if one is unable to be financially 
independent, one cannot be trusted to be- or does not deserve to 
be- independent in other aspects of one’s life. If one is poor, one 
must have been have gone astray morally as well as financially. 
Although programs for the poor have been based on moral 
arguments since their inception, TANF programs make this moral 
underpinning more explicit than it has been in many years.458 
The interplay of the epistemological perspective of the social construction of the 
behavior of groups is not isolated to TANF, but TANF is a perfect example of how Black 
women were targeted as “deviants” because it highlighted a socially prevalent 
epistemological interplay of race and gender coded claims. Additionally, the interplay 
between liberalism and TANF is complex but liberalism reinforces market norms that 
economically disenfranchise women and people-of-color. Central to the underpinnings of 
one’s “value to society” is the idea of liberalism as manifested through market 
capitalism.459 Liberalism has societal implications beyond public policy. Liberalism helps 
define the economic sphere but also has overarching implications on the private sphere 
                                                            
458 Rhoades, Katherine A. and Anne Stateham editors, Speaking Out: Women, Poverty and Public Policy 
Proceedings of the 23rd Annual Women’s Studies Conference. Madison, WI: University of Wisconsin 
System Women’s Studies, 1998, (52). 
459 Patterson, James T. Freedom is not Enough: The Moynihan Report and America’s Struggle over Black 
Life from LBJ to Obama. New York, NY: Basic, Books, 2010, (155). Discussed early in this chapter is the 
friend, William Julius Wilson, of Daniel Patrick Moynihan. Wilson always advocated a liberal view of the 
Moynihan Report but not a racialized one. Wilson argued, “The focus of policy should be on long-term 
programs to attack large structural weaknesses in the economy. These programs should be ‘universal’- that 
is, broad enough in reach to cover all categories of people needing economic assistance (not just the black 
poor). In so arguing, he echoed the belief of many liberal activists that a program for poor people alone was 
politically a poor program, one that would be stigmatized and underfunded. Reformers must develop 




and political sphere.460 At work with capitalism is the interconnection of racism and 
white supremacy which has perpetuated the idea of inferiority of all people-of-color. 
Black women find themselves in a tangled web between the interplay of capitalism with 
both their race and gender, which keeps them marginalized in the marketplace. Kerri Day 
stated, 
These policies thus reinforce a liberal capitalist ideology and serve 
market interests. The liberal ideology is tempered by patriarchal 
and white supremacist ideologies in that the low wage and unpaid 
labor of TANF recipients not only fills a market need, but also 
maintains gendered and racial market norms in which the labor of 
women and people of color is undervalued.461 
In Unfinished Business, Day provided an analysis of the interplay of the 
entanglements of the Moynihan Report, Welfare, and Black women in the marketplace. 
Day states, the Moynihan Report’s discussion of welfare among black women as the 
result of a breakdown in families, misses the key reason that urban black women tended 
to remain on welfare: the political economy that locked them out of educational 
advancement and employment opportunities with real earnings.462 Day’s contribution to 
the framework of this project is discussed in detail in the literary review in Chapter 1. 
This project echoes Unfinished Business as a Third-Wave womanist example in the 
reverberation that criminal justice policies have followed TANF in having very explicit 
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moral underpinnings toward Black women. For this reason, it is critical to understand that 
in womanist tenets there are socio-historic roots that inform discussions of certain groups 
of people- their purpose, value to society, and their moral worth. In this way, Black 
women have been on the losing end of political power resources and have been the 
targets of “degenerative politics, which is characterized by its exploitation of derogatory 
social constructions, manipulated by symbols or logic, and deceptive communication that 
masks the true purpose of policy.”463 Degenerative politics has become more prevalent 
today and viewed by many as “acceptable” in order for political parties, contenders, and 
advantaged target populations to get their entitled outcomes, despite the political practice 
of scapegoating other groups of people. Many white American’s have argued that we are 
in a “post” racial America464 after eight years of the Obama presidency, yet the backlash 
of phrases like “Make America Great Again” and ongoing police violence against 
unarmed Black men465 show that America’s ugly roots of racist colonial treatment of 
Blacks, the Black Body, and Black humanity, have not changed. 
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Section III: “African-Americans”: Colonial? Neocolonial? Postcolonial? 
Introduction 
This project is a postcolonial womanist analysis of African American women in 
the criminal justice system. In this section, I will outline the theorists who help frame 
how I am using these terms to support my thesis. My thesis is that internal colonization of 
Black women that began on U.S. soil was through the imbrication of four systems that I 
have named NE(X)US and the creation of this imbrication will impact how black women 
who encounter the criminal justice system can now be discussed as “colonial” and 
“postcolonial” subjects in womanist, postcolonial theoethics, and transnational feminist 
discourse. Because the definition of terms, creation of new terms, and nomenclature 
related to the usage of terms is central to this project’s uniqueness, this section will 
discuss postcolonial theorists whose scholarship inform this project’s postcolonial 
methodological framework and how it will be in conversation with them in the colonial, 
neocolonial, and postcolonial time periods, arguing that these periods overlap in nature. 
Below is a discussion of both the broad and narrow definitional usages of the term 
“postcolonial” within this project. 
Postcolonialism as a discourse is extensive in branches of roots within 
disciplines such as literary discourse where it began, or religion and ethnic studies where 
the term is inclusive of issues of moral subjectivity and identities respectively. This 





Postcolonialism, as it is now used in its various fields, de-scribes a 
remarkably heterogeneous set of subject positions, professional 
fields, and critical enterprises. It has been used as a way of 
ordering a critique of totalizing forms of Western historicism; as a 
portmanteau term for a retooled notion of ‘class’; as a subset of 
both postmodernism and post-structuralism (and conversely, as the 
condition from which those two structures of cultural logic and 
cultural critique themselves are seen to emerge); as the name for a 
condition of nativist longing is to post-independence national 
groupings; as a cultural marker of non-residency for a Third World 
intellectual cadre; as the inevitable underside of a fractured and 
ambivalent discourse of colonialist power; as an oppositional form 
of ‘reading practice’; and . . . as the name for a category of 
‘literary’ activity which sprang from a new and welcome political 
energy going on within what used to be called ‘Commonwealth’ 
literary studies.466 
This definition sets the stage for this project’s postcolonial methodology. 
Biblical scholar, R.S. Sugirtharajah’s has argued the use of the framework “postcolonial 
criticism” over “postcolonial theory.” In Postcolonial Criticism and Biblical 
Interpretation Sugirtharajah stated that “postcolonial theory is as an enquiry that in some 
ways transcends the Enlightenment’s modernizing process, instigates and creates 
possibilities and provides a platform for the widest possible convergence of critical 
forces, of multi-ethnic, multi-religious, and multicultural voices, to assert their denied 
rights and rattle the center.”467 Within the discourse of religion, postcolonial analysis has 
largely been written by biblical scholars, womanist and other scholars-on-the-margins, 
who most often utilize R.S. Sugirtharajah framework and use of the term “postcolonial 
criticism.” It is fair to say that Biblical criticism is a distinct discipline within the 
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discourse of religious studies, of which postcolonial biblical criticism is a sub-discipline. 
However, outside of Biblical criticism, postcolonial analysis within the discourse of 
religion often centers on Edward Said’s Orientalism. ‘The Orient,’ was always on the 
underside of power, lacking self-representation from its earliest colonial encounters. It 
was the fetishized ‘Other’ and through its construction, it was romanticized. This is what 
Said would uncover and name “Orientalism.”468 Orientalism was published in 1978 and 
played a significant role in the emergence of postcolonial studies as a distinct academic 
enterprise.469 Postcolonial studies includes multidisciplinary discourses that have 
developed “postcolonial theory” within their respective discourses. At its best, 
postcolonial theory offers nuanced analysis of power, both on the intercultural level and 
its internalized forms. Yet, it is important to note that Sugirtharajah made a case for the 
use of “postcolonial criticism” as a methodology based on Said’s definition of criticism. 
Quoting Said, Sugirtharajah stated “postcolonialism is not a theory in the strict sense of 
the term, but a collection of critical conceptual attitudes, an apt description would be to 
term it criticism. Criticism is not an exact science but an undertaking of social and 
political commitments which should not be reduced or solidified into dogma.”470 
Sugirtharajah commitment to Said’s definition of criticism is because Sugirtharajah 
believes that “criticism” is “life-enhancing and constitutively opposed to every form of 
tyranny, domination, and abuse, its social goals are non-coercive knowledge produced in 
                                                            
468 See: Edward Said, Orientalism, New York: Vintage Books 1979. 
469 Styers, Randall. “Postcolonial Theory and the Study of Church History.” Church History 78:4 
December 2009, (851). 




the interests of human freedom.”471 Sugirtharajah stated that postcolonial criticism is 
always oppositional; always contextual. It is paradoxical, secular, and always open to its 
own contradictions and shortcomings.472 Although, I am in agreement with both of these 
statements by Sugirtharajah, however, for the purposes of the development of a 
postcolonial womanist methodology, I will utilize postcolonial theory within the 
methodology and the term “postcolonial theory” to seek to show that postcolonial theory 
can also be oppositional when in dialogical conversation with Sociology of Black 
Liberation as a Source for Constructive Womanist Ethics, discussed in the first two 
sections of this Chapter. 
The narrow definition of the term postcolonial as it relates to this is project’s 
methodology is from the article “Postcolonial Theory and the Study of Christian History” 
by Randall Styers. In this article Styers stated, 
Postcolonial theory is commonly framed as a form of political 
opposition or resistance, and a number of interlocking themes 
dominate: the complex cultural and national identities of colonized 
and decolonized societies (through permutations of gender, race, 
religion, and culture), the ways in which power of the colonized 
dominates the knowledge and representation of the colonized, and 
the dynamics of decolonization as the formerly colonized work to 
reconfigure their self-understandings and cultural identities.473 
Styers’ definition works within the discourse of religion seamlessly and the 
analysis of gender, race and religion reflected in Styers’ definition aligns with the 








analysis and its strategic interplay with postcolonial theory. Styers, like other scholars of 
religion, including Kwok Pui-lan in Postcolonial Imagination and Feminist Theology, 
utilize the term “postcolonial theory” which, as previously stated, has its roots in Edward 
Said’s Orientalism as foundational to the construction of their postcolonial analysis. This 
project utilizes Styers definition which aligns with Said’s use of the term “postcolonial 
theory” and is consistent with the terminology utilized within religious discourse outside 
of Biblical criticism, womanist, and feminist theoethical scholarship. 
“Colonial?”: Sartre “Colonialism as a System” 
Keeping in mind, the construction of the imbrication NE(X)US consisting of 
four systems (Manifest Destiny, Patriarchy, Slavery, Christianity) as outlined in Chapter 
2 and the mirror social policy imbrication (Moynihan, Black Underclass, 
“Undeservedness,” Welfare) outlined earlier in this chapter, this section of this chapter is 
an analysis of Jean-Paul Sartre who was briefly discussed in Chapter 2 related to his 
influence on the Négritude writers. Notably, Sartre was a Marxist. However, Sartre 
rejected Marx’s argument that consciousness is determined by the world, proposing 
instead that “freedom” is the central characteristic of the condition of being human.474 
Sartre is a hallmark French Marxist whose scholar-activism was most conspicuously 
involved in the politics of the anti-colonial movements of his time. His scholar-activism 
can be seen in terms of both his developing preoccupation with resistance to colonialism 
in his scholarship and in his own personal political activism.475 Sartre was a man of many 
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talents and his philosophical writings in the areas of phenomenology and existentialism 
made him one of the 20th Century’s leaders in French Philosophy. Unlike other anti-
colonial scholar-activists of his time, Sartre came to his “anti-colonialism through ethics 
rather than politics.”476 For example, Sartre approached racism in terms of its 
phenomenology and associated it directly with the practice and ideology of the colonial 
system, where the system determines the language, and the stereotypical formulas of 
each particular individual colonist (emphasis mine).477 Before anti-colonial writers began 
their quests for racial justice as human rights, Sartre was vehement in his writings about 
the systemic role that racism played in the economic divisions of the colonies. Sartre’s 
highlight of institutionalized racism was one part of the dynamics that Sartre discussed in 
a speech, turned text, called “Colonialism as a System.”478 By this title “Sartre did not 
mean that there was a single colonial system everywhere and at all times, but rather that 
“colonialism represented a deliberated and systematic form of exploitation that could be 
analyzed as such (emphasis mine).”479 This systematic form of exploitation is a 
foundational root that Sartre left to what is known today as “postcolonial theory.” 
                                                            
476 Ibid, xiii. 
477 Ibid, xiv. 
478 Sartre’s “Colonialism as a System” was originally given as a speech at Wagram on January 27, 1956. It 
was a provocative speech for its time and has had far-reaching effects in other anti-colonial movements. 
This is because Sartre set-up his argument first around issues of land and the agrarian problem, of the 
appropriation of land and resettlement, and particularly landlessness, all problems central to colonial and 
neocolonial contexts in Africa, Asia, and Latin America. By combining his pursuit of ontology with one of 
violent resistance to power dominant and exploitive, he set up the dialectical basis for anti-colonial 
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“Systematic forms of exploitation” is foundational to the framework of this project and is 
a pre-suppositional building block to NE(X)US. 
In the opening of ‘Colonialism as a System’ Sartre stated, “First, the Algerian 
problem is first economic. The second problem is social. The third problem is 
psychological.”480 Sartre gives [us/the discourse] an economic, social, psychological 
“imbrication” in which to discuss colonialism. I believe, that this approach, is the beauty 
of Sartre’s writings, both in his time, and in a contemporary context. Sartre had the 
foresight to see and understand the political, social, and psychological nature of 
colonialism as a system without the system itself being the “object.” He inverted the 
statement and ultimately set the path of what young scholars understand to be a 
foundational lens of postcolonial theory today. “In certain respects, Sartre anticipates the 
performative basis of today’s identity politics by several decades- except that for Sartre 
politics begins rather than ends with identity (emphasis mine).”481 Systematic forms of 
exploitation and the concept of politics begins rather than ends with identity, are both 
guiding presuppositions of NE(X)US. “Sartre’s profound relation to postcolonial theory 
begins with his important demonstration of the possibility of bringing Marxism into a 
productive, new relation with different systems, forms of thought and experience.”482 It is 
Sartre’s Marxist position that allows him to write ‘Colonialism as a System,’ leaving a 
legacy for others to follow including the Négritude writers and Frantz Fanon. Sartre’s 
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contribution to postcolonial discourse is an interdisciplinary one and is the 
methodological bridge of this project that holds postcolonial theory in tension with 
womanist methodological sources. In his time, Sartre sought the “syncretic 
transformation of available discourses, above all Marxism.”483 From Sartre’s work anti-
colonial activists who were also concerned with developing new kinds of knowledge, (I 
argue “Dialogical Offense” strategies) within anthropology, history, literature, politics, 
generating a counter-modernity that cannot be separated from the knowledge that has 
more recently been developed in the academy, which has been characterized as 
‘postcolonial.’484 Long before Said published Orientalism (1979), Sartre was clear about 
the systematic accumulation of human beings in classification as a weapon of 
colonization; which again, is another guiding presupposition of NE(X)US. This form of 
colonization in the colonies was central to the New European (X)istence in the United 
States, making Native Americans and Africans classifications that were only important in 
their relationship to whites. While Sartre focused on the racism of anti-Semitism, his 
analysis is applicable, by inference, to all colonial ideologies supported by racism.485 For 
the Native American and the African colonizing their “identity” through political systems 
and political doctrine would become a central part of the Eurocolonial nation-building 
project in North America. 
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 “NeoColonial?”: Spivak, Ibrahim, and Hardt & Negri 
This section will discuss certain postcolonial theorists that help this section’s 
analysis that Africans went from “Nigger”, to “Colored”, to “Negro”, to “Black” to 
“African-American” through neocolonialist political and economic systems that shaped 
these evolving identities in the U.S. social imagination and new neocolonial economies. 
The first president of Ghana, Kwame Nkrumah is credited with the term “neocolonial” 
when he penned the eloquent words about the liberation of his country, saying “the 
essence of neo-colonialism is that the state which is subject to it is, in theory, independent 
and has all the outward trappings of international sovereignty, yet its economic system 
and thus its political policy is directed from outside.”486 When discussing Native 
Americans in North America, Tinker stated “the beginning of this colonial process 
coincided with the voyage of Columbus and with the emergence of a new, and now 
pervasive, political idea, that of the modern nation-state.”487 Thus, the analysis of 
Christopher Columbus earlier in this chapter as the primary colonizer/modifier of the 
metanarrative of what would become the United States. 
In her article “Teaching for the Times,” Spivak wrote about the colonization of 
Africans in America, stating “in the struggle against internal colonization, it is the 
African-American who is postcolonial in the United States.”488 Spivak’s article named 
three subaltern groups in America that “have not emerged equally into 
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postcoloniality.”489 Spivak argued “in its own context, postcoloniality is the achievement 
of an independence that removes the legal subject-status of a people as the result of 
struggle, armed or otherwise. In terms of internal colonization, the Emancipation, 
Reconstruction, and Civil Rights were just such an achievement.”490 In agreement with 
Spivak to some extent, I contend that U.S. public policies during these historical periods 
of time and forward have contributed to a “hybrid African-American woman” that was 
still colonized as a constructed “Other” that did not fully remove her legal subject-status 
of a subaltern, but in fact constructed her from a slave to a subaltern. A subaltern with 
implied rights, but that cannot speak.491 To many, U.S. born and raised descendants of 
slaves, the term “African-American woman,” is a trope that is “inauthentic” per Sartre’s 
dialectic. It would be Homi Bhabha who would coin the term “hybridity” in postcolonial 
theory explaining that “hybridity involves the process of interaction that create[s] new 
social spaces to which new meanings are given. These relations enable the articulation of 
experiences of change in societies splintered by modernity, and they facilitate consequent 




491 Spivak, 78. See Spivak’s famous essay, “Can the subaltern Speak?” Paraphrased Spivak stated, “We 
must now confront the following question: on the other side of the international division of labor from 
socialized capital, inside and outside the circuit of the epistemic violence of imperialist law and education 
supplementing an earlier economic text, can the subaltern speak?” Here Spivak is referring to Antonio 
Gramsci’s work on the ‘subaltern classes’ that extended the class-position/class consciousness argument 
isolated in The Eighteenth Brumaire where Gramsci was concerned with the intellectual’s role in the 
subaltern’s cultural and political movement into the hegemony. The purpose of her essay as she stated is, 
“At the end of this essay, to the question of woman as subaltern, I will suggest that the possibility of 




and Civil Rights, demanded new laws that changed the status of the African/Black and 
political apparatus was used to make the adjustment each time.493 To Europeans, Africans 
were constructed as the savage “Other” long before they hit the shores of America. 
Arguably, one can say that, Africans were “Orientalized” by Europeans prior to the 
shores of America as demonstrated in imperialist travel literature.494 
The American internal colonization process of the African has taken many 
forms, including slavery, Reconstruction, Jim Crow, and most recently mass 
incarceration as a systematic response to the gains that Blacks made through Civil Rights 
legislation. Scholars like Henry Louis Gates argue that colonization has been more than a 
material process. Gates “names Kant, Bacon, Hume, Jefferson, and Hegel as ‘great 
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even if dialectical, could not capture the dynamic interactions of imperial, colonial, and indigenous actors 
in the production of knowledge about religion and religions. The role of indigenous informants and 
collaborators is central to Chidester’s argument. Throughout the book, he shows how “in imperial, colonial, 
and indigenous circulations, knowledge about religion and religions was not merely replicated but also 
recast as alternative knowledge, so circulation could also be a means for producing knowledge.” Chidester 
deals explicitly with religion as part of the colonial project while other scholars do it implicitly. In Empire 
of Religion, Chidester successfully showed how “imperial comparative religion generated knowledge that 
that was a prelude to empire and a consequence of empire but also an accompaniment to the contingencies 




intellectual racialists’ who have been influential in defining the role of literature and its 
relationship to the black person’s humanity.”495 These racialists (I argue colonizers & 
modifiers) are critical to note, but analysis of them are outside the scope of this project. 
The ideas of these men influenced the writing of national political and policy doctrine 
that would guide the U.S. metanarrative based in ideologies that promotes whiteness as 
the epitome of American identity. The North American experience has never been an 
easy existence for the African-American female. Womanist discourse seeks to capture a 
plethora of experience, without essentializing this experience. Womanist discourse was 
created to give African American women a voice to speak. “As such, we speak race as 
much as it speaks us. Race, moreover, is not a possession or ontological being that 
persons have. It is relational; indeed, it is a set of relations and not an individual 
attribute.” In the rhizome of blackness: a Critical Ethnography of Hip-Hop Culture, 
Language, Identity, and the Politics of Becoming, Awad Ibrahim stated, 
It is a symbolic capital in a signifying economy of exchange whose 
signification and value are marked differently. Thus, Whiteness is 
an unmarked, transcendent, and universal signifier and Blackness 
is a subaltern and stable category that is already-always ‘one’: 
fixed in a dimension where it has only itself as a term, as Levinas 
put it in a different context. That is, it becomes a unidimensional 
category. For Jean-Paul Sartre, Whiteness becomes the ‘signifying-
subject’ while Blackness becomes the ‘Signified-Other.’” 
Once again, Sartre is helpful to understanding postcolonial subjectivity as it 
operates in the raced (and gendered) economies (systems) within his “Colonialism as a 
System” framework discussed earlier in this chapter. Blackness as the signified other, and 
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gender as a signified other in modernity, per Lugones as discussed in Chapter 2, create a 
double-negative or arguably, a valueless commodity exchange. Because of this valueless 
commodity exchange, African American females are viewed as both visible and invisible 
“criminals” depending on the particular dynamics of the interplay at hand, of the race and 
gendered economies in America. As discussed earlier in this chapter, criminals are 
“Deviants,” per Schneider and Ingram, and “people allowed to be hated” per Alexander. 
In its contemporary context, mass incarceration is where subalterns, of no value in the 
moral signifying economy, are disposed. However, in the economic economy, which 
includes county jails, state, federal and privatized prisons are where Black female bodies 
generate income for all levels of the American capitalist system. The current national 
political climate has seen a resurgence of white nationalist identity to the detriment of all 
“Other” people. Scholars-from-the-margins walk a proverbial line between race, culture, 
language and identity.496 The creation of the imbrication NE(X)US and other Third Space 
projects must address this hybridity. Ibrahim, likened his third space to a “rhizome,” 
saying “hybridity here is equated with the rhizome, which then produces: rhizomatic 
third space.497 Third Space projects stand on Bhabha’s argument that “all forms of 
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culture are ‘continually in a process of hybridity.” Bhabha emphasized, “the importance 
of hybridity is not to be able to trace two original moments from which the third emerges, 
rather hybridity… is the ‘third space’.”498 Though Ibrahim is a sociologist of education 
and cultural studies scholar, his “rhizome” is like Pui-lan’s initial language of a 
“guidepost” in postcolonial feminist imagination. Ibrahim’s rhizome is a tangible motif 
but he also describes it as an intermezzo,499 which supports Pui-lan’s language of “motifs 
in a sonata”500 in the phases of postcolonial imagination. This project is uses NE(X)US’ 
“systems language that form an imbrication” like fish gills overlapping, not knowing 
where one system starts and the other begins. Racism being the water in which the fish 
“live and move, and have their being.”501 The African female who is an American based 
on her lineage from slaves, lives in America’s ocean of racism that has always 
constructed and constrained her moral agency and subjectivity. 
                                                                                                                                                                                 
cultures, languages, this rhizomatic third space, this hybridization project might look like. If the Old and 
the New are now rhizomatically metamorphosed into a hybrid space, one might argue, the final product 
would look fully like neither the former or the latter, but the two: the Old and the New. I argue that the 
category “African American female” is a hybrid space, no longer African and new allowed to actualize 
fully into an American” with full moral, political, social, or national citizenship. A good example is when 
Michele Obama was criticized for her critique of America when her husband, then Democratic Nominee, 
Barak Obama. 
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Although Sartre’s “Colonialism as a System” would be rethought by 
contemporary postcolonial writers- I argue that Sartre’s thesis is only repackaged and 
rephrased. For example, Michael Hardt and Antonio Negri in Empire stated that 
“colonialism is an abstract machine.”502 To be fair, Hardt and Negri were speaking of the 
construction of “alterity” and “identity” within colonialism. However, their analogy is not 
harmless. Sartre would not agree with their analogy because he was very clear with his 
framing of the colonial system. In “Colonialism as a System” Sartre refuted the very idea 
of the “abstract,” stating, 
When we talk of the ‘colonial system’, we must be clear about 
what we mean. It is not an abstract mechanism. The system exists, 
it functions; the infernal cycle of colonialism is a reality. But this 
reality is embodied in a million colonists, children and 
grandchildren of colonists, who have been shaped by colonialism 
and who think, speak and act according to the very principles of 
the colonial system.503 
For the purposes this project, Hart and Negri’s “alterity” and “identity” concepts 
will be discussed in this section as a “neocolonial argument” for African Americans. 
Hardt and Negri’s argument is that colonialism, as an abstract machine that produces 
identities and alterities, and imposes binary divisions on the colonial world. Thus, 
according to their framework, colonialism homogenizes real social differences by 
creating one overriding opposition that pushes differences to the absolute and then 
subsumes the opposition under the identity of European civilization, for example, an 
“African”-American identity. Yet in the colonial situation these differences and identities 
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are made to function as if they were absolute, essential, and natural.504 Colonialism is 
almost always a consequence of imperialism by the implanting of settlements on distant 
territory that necessitates controlling and ‘civilizing’ indigenous people. Imperialism will 
bring different contexts of power dynamics by which it produces its systematic control 
and civilizing, but per Sartre, it will indeed be a systematic process over time. Nothing on 
the colony (in the U.S.) will function in isolation from the systematic whole. This is why 
I believe the necessity of NE(X)US is now. It is an imbrication that is informed by 
colonial systems that were reconstructed during “post” chattel slavery of African, which 
one can argue begins a neocolonial era, according to “postcolonial” theory and scholars 
who try to work at a “post” historic period of a colonized people. This is how Sartre 
argues his thesis in “Colonialism is a System” which is the “postcolonial” framework in 
which I situate my project. After import of Africans, Eurocolonialists worked through 
systematic processes (political, social, economic, religious) in which to colonize them. 
Thereby creating an infernal cycle of Eurocolonialists that functioned in a new land and 
negated all “Others” for the sake of their own full existence in the new republic. These 
systems then became institutionalized, or systematic forms of exploitation, per Sartre. 
This historical period of post-chattel slavery/Emancipation forward, is what this project 
argues as the beginning of a “neocolonial” period for African American. It is from this 
historic period forward that the womanist house of wisdom examines as “structural evil,” 
or “the cultural production of evil,” coined by Townes, with chattel slavery having its 
own “room” in the womanist house of wisdom. As a Marxist, Sartre constructed his 
                                                            




analysis through the mechanics of colonial economics. This project will discuss the 
mechanics of colonial economics as the imbrication synonymous with the following: 
Tinker/Economic; Manifest Destiny as Political Tool/Johnson; and Slavery/NE(X)US as 
the framework for this project per Sartre’s theory of Colonialism as a System. 
“Postcolonial?”: Stuart Hall, “Thinking at the Limit” 
The discourse of postcolonialism by itself is problematic because it resides in 
the category of “post” discourses such as post-modernism, post-structuralism, and post-
Marxist. These contemporary critical movements “mark an important shift in literary and 
cultural theory, as scholars seek to intervene against the master narratives of Western 
discourse and to move new voices toward the center of various scholarly and social 
debate.”505 These categories operating singularly have internal contesting assumptions 
and problems but when collectively considered hold a host of assumptions as a “post” 
family of discourses. Within the family of “posts” discourses named above, Jacques 
Derrida described them collectively as “under erasure”506 to be understood as a 
deconstructed form of each discourse that has not abolished the discourse’s assumptions 
but has subjected it to a thorough-going critique that exposes its assumptions as a set of 
foundational effects and leaves them as only conceptual instruments and tools with which 
to think about the present.507 
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Without being an expert on any of the above named “post” discourses, this 
section will seek to situate post-colonialism as a discourse within this broader “post” 
discourse model and framework of analysis by utilizing Stuart Hall’s article “When Was 
‘the Post-Colonial’? Thinking at the Limit.”508 First, I will unpack Hall’s title. Not 
understanding that Hall is referencing Derrida when stating “Thinking at the Limit” after 
his question in the title, Hall’s article may not initially seem deeply enmeshed in a 
mixture of viewpoints of post-colonial conversationalists across many disciplines. 
However, “thinking at the limit” is analogous to Derrida’s exchange about the 
deconstruction of philosophy where he “defined the limit of philosophical discourse as 
‘the episteme, or functioning within a system of fundamental constraints, [that has] 
conceptual oppositions outside of which philosophy becomes impractical.”509 This is 
important to understand because according to Hall, and I agree, this approach to 
postcolonialism is critical for scholars-from-the-margins. It provides an entryway to and 
internal post-colonial conversation and has great impact on the family of “post” 
discourses because it can be argued that the same “episteme” can be applied to each 
“post” discourse. So, it is safe to say that post-colonial discourse has a necessary double 
gesture marked in certain places by an erasure which allows what it obliterates to be read, 
violently inscribing within the text that which attempts to govern it from without and of 
trying to respect it as rigorously as possible the internal regulated play of “post-







and their closure.510 The assumptions of the “post” in postcolonialism is not the problem 
within the discourse but the privileging of them as “right”, “true”, and “universal” for all 
post-colonial narratives is not and has not been productive within postcolonial discourse. 
For this project, postcolonial theory challenges Catholic Social Teachings as the sieve in 
which the Negro Family was analyzed, interpreted, - and colonized. It is with this non-
privileging that frames my analysis of African American women who by being born and 
raised here in the United States as descents of slavery have experienced historic 
colonization through NE(X)US and contemporary colonization through public policy, 
more specifically criminal justice policies. 
Conclusion 
In God and Power: Counter-Apocalyptic Journeys, Catherine Keller, asked 
“Does postcolonial theory work to supersede liberation theology?”511 Her answer is 
helpful in closing this chapter. She stated, 
But within theology so far, postcoloniality functions not as a 
supersession but instead as a supplant to the liberation tradition. In 
the deconstructive sense of supplementary, it offers an internal 
challenge to the certainties and dichotomies that temp every 
emancipatory discourse to render final judgement rather than 
justice.512 
This chapter demonstrated that when postcolonial theory is analyzed alongside 
Sociology of Black Liberation as a Source in Constructive Womanist Ethics, they 
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supplant each other. Their “embrace” provides “a shadow of justice” that allows for 
reimagining African American female identity and being. In the following chapters, this 
project will demonstrate how “this embrace,” or what will be called “a shadow of justice” 
will be the focus of the following chapters. Meaning, African-American females who 
commit crime are also often victims of crime; for these women, justice is not opaque yet 
it is also not translucent. Nuances of the policies that shaped or colonized their existence 
can be viewed as additives to their misfortune. When America celebrates July 4 and does 
not recognize Juneteenth,513 the African-American experience is once again rendered 
subaltern, secondary, and even erased. African Americans are reminded that their full 
humanity in the historic annals of this country is in a non-human being status that is often 
invisible to their “colonizers.” Thus, the need for the Black Lives Matter Movement, 
which reminded Americans that buying skittles and an ice tea, should not be a crime if 
you are an African American male.514 Or that a routine traffic stop, warranted or 
unwarranted515 should not render surveillance of the black female body by colonizers, 
deadly. 
                                                            
513 June 19 marks the oldest African American holiday celebration of Juneteenth Independence Day; 
Freedom Day; Emancipation Day which celebrates this day in 1865 when the announcement of the 
emancipation of slavery was delivered to slaves in Galveston, Texas and other former Confederate States. 
President Abraham Lincoln had ended slavery 2 ½ years prior to Texas slaves being notified. 
514 This statement is referencing the facts of the Trayvon Martin shooting. On the night of February 26, 
2012, in Sanford, Florida, United States, George Zimmerman fatally shot Trayvon Martin, a 17-year-old 
African-American high school student. Zimmerman was charged with murder for Martin's death, but 
acquitted at trial after claiming self-defense. 
515 This statement is referencing the facts of the Sandra Bland case. Sandra Bland was a 28-year-old 
African American woman who was found hanged in a jail cell in Waller County, Texas, on July 13, 2015, 
three days after being arrested during a traffic stop. Her death was ruled a suicide. It was followed by 




Recalling this chapter’s discussion of Hall, “European colonizing occasioned 
the production of an episteme that delimited humanity to justify the internecine horrors of 
imperialism, especially Native American dispossession, genocide, and African 
enslavement.”516 The episteme was one that delimited “humanity” so that based on race, 
and culture- to include religion, Indians were considered savage with only possible 
redemption through Christianity. But religion (taking it or spreading it) is part of the 
system of “colonialism as a system,” per Sartre. When America tells its Christopher 
Columbus story, there is no recollection of military violence, only happy Pilgrims 
enjoying a meal with their “Indian friends.” This is why Tinker’s Missionary Conquest is 
an important scholarly analysis of the role of “missionaries” but for the purposes of this 
project, “modifiers,” that reminds readers that counternarrative(s) that Native Americans 
and other scholars-from-the-margins, must be articulated for self and communal 
liberation. African Americans scholars must do this type of work as part of “America’s 
unfinished business.”517 They must examine the critical interplay of “modifiers” within 
their historical narratives of Empire. This project’s contribution makes the claim that 
womanist discourse alone is insufficient to discuss African-American female self and 
communal counternarratives related to their U.S. colonial experience. Colonial and 
postcolonial conversations about African-American women must happen within 
womanist discourse and in the discourses of postcolonial, women’s/gender, and ethnic 
studies. African-American female scholars who write about self and communal identity 
                                                            
516 Leon, The Political Spirituality of Cesar Chavez, 31. 




and liberation should not be boxed into one corner of a discourse. This chapter seeks to 
capture this inter-discourse methodology by showing a trajectory of colonizing apparatus 
and political doctrine crafted through historical modifiers. 
The African-American female experience is complex and arguably not just 
womanist in its interpretation. Black feminist, Queer studies, and postcolonial studies 
(and other disciplines), are all acceptable counternarrative disciplines that can provide 
paths to self and communal liberation. The methodological use of postcolonial theory 
alongside womanist methodologies are not in conflict, if anything, this “embrace” is 
arguably a “new fissure” developing within the two discourses. African American 
postcolonial studies is a growing field of inquiry across many disciplines. This project’s 
contribution is particular to three discourses (womanist, postcolonial feminist, and 
transnational feminism). It utilizes “traditional” postcolonial theorists such as Said, 
Spivak, and Bhabha, and layers them with theorists, like Tinker, Fanon, and Ibrahim who 
offer cultural specific expressions (Osage Native American; French Algerian, and 
African-American male) to construct a unique synergy of postcolonial analysis of the 
category “the black female.” Then, the use of more contemporary critical and cultural 
theory scholars such as Styers, Hall, and Hardt & Negri, give this project postcolonial 
depth of the African-American experience, arguing that the methodological process of the 
colonial/postcolonial, operate in-continuum- that the colonial period, neocolonial period, 
and the postcolonial period overlap and are not discrete historical periods, not even for 
the African-American. Hall’s question, “When was ‘the Post-Colonial’? Thinking at the 




when doing analysis of postcolonial issues that include, identity, religion, citizenship, and 
nationalism, must always “think at the limit,”518 as Hall states. Hall, in conversation with 
Keller in the edited volume that contains both their articles, The Postcolonial Question: 
Common Skies, Divided Horizons, recalled Keller’s article, “Histories, empires, and the 
post-colonial moment” and stated, “‘Global’ here, does not mean universal, but it is not 
nation-or-society-specific either. It is about how the lateral and transverse cross-relations 
on what Gilroy calls the ‘diasporic’ supplement and simultaneously dis-place the centre-
periphery, and the global/local reciprocally reorganize and reshape one another.” 519 This 
project, through its inquiry into three discourses, womanist, postcolonial theoethics, and 
transnational feminism argues that postcolonial theory in conversation with these three 
discourses can reshape each discourse and postcolonial theory as well. Postcolonial 
womanism will have to be a multi-methodological approach that investigates and takes 
into account deep womanist roots of “spiritual engagement,” as discussed by Floyd-
                                                            
518 Hall stated, “the ‘post-colonial’ has been most fully developed by literary scholars, who have been 
reluctant to make the break across disciplinary (even post-disciplinary) boundaries required to advance the 
argument” (258). Hall’s article critiques colonialism, neo-colonialism, and Third World Imperialism. He 
stated, “The main purpose of this paper is to explore the interrogation marks which have begun to cluster 
thick and fast around the question of ‘the post-colonial’ and the notion of postcolonial times. If post-
colonial time is the time after colonialism, and colonialism is defined in terms of the binary divisions 
between the colonizers and the colonized, why is post-colonial time also a time of ‘difference’? (emphasis 
Hall’s) (242). Hall quoting Peter Hulme states, “‘post-colonial is (or should be) a descriptive not an 
evaluative term … [It is not] some kind of badge of merit” (246). 
519 Keller, Catherine. “Histories, Empires, and the Post-Colonial Moment,” in The Post-Colonial Question: 
Common Skies, Divided Horizons, edited by Ian Chambers and Lidia Curti. New York, NY: Routledge, 
1996, (243). Stuart Hall is responding to Catherine Hall’s statement, “It follows that the term ‘post-
colonial’ is not merely descriptive of ‘this’ society rather than ‘that’, or of ‘then’ or ‘now’. It re-reads 
‘colonialism’ as a part of an essentially transnational or transcultural ‘global’ process- and it produces a 
decentered diasporic or ‘global’ rewriting of earlier, nation-centered imperial grand narratives. Its 
theoretical value therefore lies precisely in its refusal of this ‘here’ and ‘there’, ‘then’ and ‘now’, ‘home’ 




Thomas, but it must also identify postcolonial scholars that aid womanist inquiry into 
specific dynamics of “postcolonial-hood”520 as demonstrated throughout this chapter. 
   
                                                            
520 This American colloquialism of the streets became popularized in urban culture through the song by DJ 
Khaled, “Welcome to My Hood” on his 5th album We the Best Forever, drop date January 18, 2011. This 
phrase, Welcome to my hood and its sub-phrase, “I’m so hood” recognizes the social location that holds a 
signifying value of identity related to Blackness. I am using “postcolonial-hood” as a signifying field to 
suggest that it can be created through a multitude of methods across a non-monolithic diaspora of Africana-
based blackness in the United States. This phrase is a “Dialogical Offense” via music/video where 
autonomy and agency of urban blacks/Hispanics is already rendered owned by their voice and not the 
dominant cultural linguistics that do not coincide with urban “beingness” after/in it postcolonial U.S. 
context. Ibrahim states, “Rap lyric is primarily an empowered narrative that both tells and critiques the 
experience of dominance and marginality of people of African descent in North America and the Black 
Atlantic world. It iterates the social, psychic, and human experience of desires, sex, sexism, racism, crime, 
police brutality and politics” (44). He also stated, “Rap is now produced primarily in the ‘hood’ and 
sensationally consumed in unprecedented numbers by White youths in suburbia, across languages, genders, 





CHAPTER 4: NE(X)US AND POSTCOLONIAL WOMANIST ANALYSIS OF 
AFRICAN AMERICAN WOMEN IN THE CRIMINAL JUSTICE SYSTEM 
While a theoretical rational is necessary condition for any good 
policy, theory does not itself guarantee good policy. This is 
because many theories have flaws or weaknesses which, if not 
adequately accounted for, can compromise policies. A useful 
analogy is the construction of a house: A house built on concrete 
has a much better chance of staying up-right and being an effective 
home than one built on soggy, uneven ground. This holds true 
irrespective of the quality of the house since even the strongest 
house will crack, crumble, or sink, if set atop faulty terrain. Theory 
is the foundation, and public policy is only as good as the theory it 
is built on.521  
So everyone who hears these words of Mine and acts upon them 
{obeying them} will be like a sensible {prudent, practical, wise} 
man/(woman) who built his/(her) house upon the rock. (25) And 
the rain fell and the floods came and the winds blew and beat 
against that house; yet it did not fall, because it had been founded 
on the rock. (26) And everyone who hears these words of Mine 
and does not do them will be like a stupid {foolish} man/(woman) 
who built his/(her) house upon the sand. (27) And the rain fell and 
the floods came and the winds blew and beat against that house, 
and it fell- and great and complete was the fall of it.522 
A Womanist Introduction 
This chapter will re-enter the “colonial room” whose construction was initiated 
by Delores S. Williams’ landmark book Sisters in the Wilderness: The Challenge of 
                                                            
521 Gau, Jacinta M., Criminal Justice Policy: Origins and Effectiveness. New York, NY: Oxford University 
Press, 2019, (8). 
522 The Amplified Bible Matthew 7:24-27. The {…} and italics are included in this version. I have included 




Womanist God-Talk where she developed core theoretical womanist tenets that named 
black women’s oppression to include colonialism. Williams coined the concept of 
“colonization of female mind and culture,” through two dense footnotes which this 
project identifies as “the floor” and “the ceiling” of the colonial room of the womanist 
house of wisdom. William’s concept described internal colonization of Black women as 
grounded in “imperialism” within the U.S. context. Williams stated, “Female thought and 
culture were ‘converted to the culture of the [male] colonialists,’ and the cultural symbols 
of the male colonialists imperialistically controlled the thought and behavior of 
women.”523 Womanists have written very little scholarship to revisit issues of internal 
colonialism and imperialism as the foundational oppression that situates race, 
gender/gender identity, and class oppressions experienced by black women in the United 
States. However, in the article “Body, Representation, and Black Religious Discourse” in 
Postcolonialism, Feminism, and Religious Discourse edited by Laura Donaldson and 
Kwok Pui-lan, Second Wave womanist, M. Shawn Copeland named chattel slavery as the 
beginning of colonialism and a direct form of colonization for African American women. 
Copeland’s thesis argued “that black women’s bodies, sex and sexuality, minds, and 
culture have been colonized by both white and black communities.”524 Her methodology 
interrogated the dialectical relationship between black women and Black Christianity that 
drew out the contributions of womanist critique to Black religious discourse within Black 
                                                            
523 See footnote 83, Chapter 1. 
524 Copeland, M. Shawn. “Body, Representation, and Black Religious Discourse.” Laura E. Donaldson and 





theology. By dismantling black patriarchal religious structures, this project argues that 
Copeland constructed the “first wall” in “the colonial room” began by Williams. 
Additionally, Copeland built a “second wall” in the construction of “the colonial room” 
which entailed an inquiry into chattel slavery’s colonizing mythology of white racist 
supremacy, with it corollary of black inferiority, and its literal impact on black women’s 
bodies, sex, and sexuality. A “third wall” was added through Copeland’s analysis of the 
ways in which black women remain colonized by representative aesthetics in popular 
culture, particularly in certain styles of rap music and hip-hop. Completing “the colonial 
room’s walls,” Copeland’s “fourth wall” suggested ways in which at least one form of 
religious discourse, “the black sermon,” can begin to meet the challenge toward a new 
aesthetic. Copeland pointed to “the black sermon” as a new aesthetic to dismantle 
colonial residue within the African American community. For Copeland, “womanist 
theology presents one way (my emphasis) of grappling with and countering the colonial 
challenge.”525 This project seeks to illustrate that by itself womanist discourse is 
insufficient to grapple with defining and discussing African American women as 
colonized or “post”-colonial subjects in the U.S. context because issues pertaining to 
colonialism & postcolonialism have not yet been dealt with within womanist theoethical 
discourse in the womanist house of wisdom. This project names the interplay of four 
systems of colonization based on Tinker’s causal nexus (Political, Social, Economic, 
Religion) as the imbrication called NE(X)US that was used to colonize “the category 
black female” in the United States. 
                                                            




Section I: NE(X)US and the Movements of “Postcolonial Womanist” Imagination 
First, naming this project’s methodology as a “postcolonial womanist” 
methodology is because Pui-lan’s new discourse of postcolonial imagination and feminist 
theoethics invites other women-of-color to map “guideposts” that express their colonial 
experience. Therefore “postcolonial womanist imagination” represents my mapping 
methodology that utilizes Pui-lan’s “movements” but is informed by womanist (and black 
feminist) discourse. Building on Williams’ “floor and ceiling” and Copeland’s “walls,” 
this Third Wave womanist project puts womanist discourse in conversation with feminist 
postcolonial imagination and argues that black female humanness, moral agency, and 
subjectivity have been “colonized,” which this project defined in Chapter 1 as 
“constructed and constrained,” through historic, methodic and systems identified in 
NE(X)US that laid a sedentary foundation through which public policies, such as Welfare 
Policy and Criminal Justice Policies continue to colonize Black women. This chapter will 
illustrate how both the identity and moral agency of African American women have been 
“colonized” to suffer at the hands of public policy more than they benefit. For African 
American women, public policy has imposed moral social constructions that have 
constrained, dehumanized, and demonized their American existence (as citizens) and that 
of their children. Williams’s identified her structural analysis of this systemic and 
generational evil as “demonarchy.” This project’s thesis is that the contemporary U.S. 
nationalist project has included utilizing criminal justice policies as colonizing 
apparatuses that are built upon normalized institutional tyranny toward African American 




subjectivity by dehumanizing and demonizing them as undeserving “subaltern” subjects. 
The use of subaltern here is intentional because ethical analysis of nationalism and 
citizenship are colonial, neocolonial and postcolonial when mixed with issues of conquest 
and domination of human bodies. Because of this, in this chapter postcolonial theory will 
be actively in conversation with womanism in the Analysis, Redress, and Orthopraxis to 
demonstrate its womanist postcolonial methodology. 
In Postcolonial Imagination & Feminist Theology, Pui-lan posed the question 
“Who are the people who can do postcolonial feminist theology?” and “Who are the 
women who can do postcolonial feminist theology?” My “entry point” into postcolonial 
imagination is as an African American female scholar colonized within the United States 
who is educationally privileged however, who is constructed (“already known”) and 
constrained (unable to fully flourish in American society) because of my ontology and 
embodiment of blackness and femaleness. 
Pui-lan outlined three phases of postcolonial imagination: historical, dialogical, 
and diasporic. It is from her second phase, dialogical imagination that “Dialogical 
Offense” was conceived. “Dialogical Offense” is constructed as a liberative ethic through 
De La Torre’s liberative ethics model, but as a postcolonial womanist methodology will 
pattern its “movements” (Analysis, Redress, and Ortho-praxis) from Pui-lan’s 
postcolonial imagination. Puil-lan’s Movements of Postcolonial Imagination as they will 




analysis (noun), analyses (plural noun): 1. detailed examination of the elements 
or structure of something; 2) the process of separating something into its constituent 
elements.526 
redress: (verb) 1. remedy or set right (an undesirable or unfair situation) 2. 
(noun) remedy or compensation for a wrong or grievance.527 
orthopraxis: The focus of liberative ethics moves away from orthodoxy, 
correct doctrine, toward orthopraxis, the correct actions required to bring about 
liberation.528 
“Policy is not the same as law, although the two can often be difficult to 
disentangle when discussing governmental actions and both are entwined. Law typically 
forms the basis for policy, but requires interpretation and implementation.”529 But laws 
are not created in a vacuum. When it comes to black women in the social imagination in 
the United States, colonial “tropes” are the basis for group identity. These compulsory 
narratives that have historically subjugated black female sexuality. They are, 1) 
compulsory producer-reproducer; 2) compulsory heterosexism; and 3) compulsory 
motherhood. The interplay of these narratives has been the lenses through which the 
sexuality of black women has been defined and regulated through public policies within 
                                                            
526 Random House Webster’s Unabridged Dictionary. 
527 Ibid. 
528 De La Torre, Ethics, 8. Because “Dialogical Offense” is a liberative ethic, in my postcolonial womanist 
methodology will utilize De La Torre’s definition of ortho-praxis versus the feminist theology use of 
orthopraxis that will be utilized and discussed in Chapter 5 in the use of “Dialogical Offense” in the 
discourses of feminist theoethical discourse and transnational feminist discourse. 




the larger patriarchal heterosexist United States narrative. Each narrative will be 
examined through a system within NE(X)US based on a question that Elizabeth 
Alexander asks in The Black Interior.530 She asked, “How does a body that has been 
raped assimilate that knowledge into a coherent narrative of self against the concomitant 
denial of what it knows?”531 
Manifest Destiny and the Subjugation of Black Female Bodies 
“Patricia Hill Collins contends that the history of slavery in the United States is 
the backdrop to efforts to control black women’s sexuality, and such control is the heart 
of black women’s oppression.”532 The physical bodies of black women and their psycho-
sexuality have been historically subjugated to racist, sexist, and classist paradigms and 
regulations which have prohibited the fulfillment of their embodiment and self-
actualization as sexual and partnered human beings. While black women are not a 
monolithic group, they are marginalized based on race and gender and this project argues 
that collectively their sexual experiences of embodiment are taking place within social 
boundaries that provide a disparaging quality-of-life, body/soul disassociation, and 
spiritual death. To heal the black race is to heal the black women. Sex and sexualized 
phenomena related to black women must liberate black women and become life-
affirming so that the Black people collectively can find salvation in Christ’s embodied 
experience here on earth. Womanist Kelly Brown Douglas stated, “If America was the 
                                                            
530 Alexander, Elizabeth. The Black Interior. St. Paul, MN: Graywolf, 2004. 
531 Ibid, 6. 




North American cradle of Anglo-Saxon social, political, and religious culture, then it had 
to be so not just rhetorically but in fact. According to the discursive productions of 
America’s narrative of exceptionalism, that meant that America had to be white.”533 
Within the imbrication of NE(X)US is Christianity as a religious colonizing 
system. Central to the imbrication of NE(X)US is a statement by De La Torre who said, 
“The Euroamerican Jesus is the Jesus of President James Polk, who following the quasi-
religious ideology of Manifest Destiny, led the United States in the military conquest of 
northern Mexico, preventing the future ability of that nation to build wealth, and 
disenfranchised those for whom the border ‘crossed over.’ ”534 This quote by De La Torre 
is crucial to this project’s methodology of pointing to the colonizer’s Christianity given to 
African slaves535 in an effort to control and to legitimize Eurocolonial domination of the 
African’s status in political, economic, and societal systems, including the religious 
system of Christianity. De La Torre says that Christianity set the “norms by which the 
rest of society is judged for being theologically sound or heretical.”536 
The Economic System of Slavery: Compulsory Producer-Reproducer 
Black women’s bodies have historically been the site of active labor and 
reproductive embodiment from slavery to industrial revolution factories to contemporary 
                                                            
533 Douglas, Stand Your Ground, 101. 
534 De La Torre. The Politics of Jesús, 14. 
535 De La Torre, Embracing Hopelessness, 4. De La Torre states: “If I simply concentrate on U.S. history, 
Christians are behind all of this nation’s atrocities- the genocide of the indigenous people to steal their land, 
the enslavement of Africans to work the stolen land, and the stealing of cheap labor and natural resources 
of Latin Americans under the guise of ‘gunboat diplomacy’ to develop the land. All of these atrocities, 
along with more than can be listed her, were conducted with Christian justification.” 




welfare queens. Katie Cannon says that “Conditions of slavocracy forced [black] women 
into an embattled status; both objects-of-exploitation (those who are violated by others), 
and agents-of-exploitation (those who are forced to do the reproductive work, producing 
those who will be violated).”537 Slaves by their very nature were property and their worth 
defined by their ability to produce intended results. African female slave bodies were 
bought for the field but had to be available receptacles for white men on demand, thus 
becoming reproducers of labor. 
Contemporary images of black womanhood as producers-reproducers include 
the “welfare queen” that emerged in the 1980’s when black women were portrayed as 
mass producers of an underclass of black children who also would become recipients of 
government services.538 The nature of social policy is to always use some group of people 
as the scapegoat in which to justify the need for that particular policy. Black women bore 
the brunt of Welfare Policy, which would later become the Temporary Assistance to 
Needy Families Act (TANF), as sexualized reproducers who used the government to 
subsidize their out-of-control sexuality and lack of responsibility. 
Gendered-Patriarchy: Compulsory Motherhood 
With their femininity marginalized, black women became a secondary class of 
women whose considerations for social equity became subordinate to that of white 
women. In Chapter 2, the construction of NE(X)US utilized Williams’ analysis of white 
women as co-conspirators of Eurocentric patriarchy. Williams’ scholarship was discussed 
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as examples of “Dialogical Offense” strategies that show very specific “acts of 
resistance” against the religious canon in her time, which centered white male ethical 
analysis at the center with (white) feminist theology and Black Theology emerging at the 
time. Understanding what this project is calling “Dialogical Offense” strategies through 
Williams’ examples is central to understanding the womanist aspect of the methodology 
of this project. 
In Chapter 2, Williams’ “Dialogical Offense” strategy of “re-naming 
oppression” is this project’s naming the constructed, constrained, and demonized 
oppression of black women as “colonial oppression.” Another strategy was, “the creation 
of new words.” Williams creation of a new word, “demonarchy” is that its legacy within 
the womanist house of wisdom acts as “a tool” within womanist discourse. Williams 
created the word “demonarchy” to encompass her definition of institutionalized 
gendered-patriarchy as part of systematic and institutional oppression of black women 
and her children by both white men and white women. More importantly, Williams stated 
that the institutional oppression of black women is “demonarchy” (noun) -a “thing” that 
is “nothing less than radical evil.” This strategy “gave voice to,” this invisible “thing” 
named that Williams described as the interplay of “the “demonic” in socio-political-
spiritual terms. This project identifies this interplay as the first “ne(x)us” or imbrication 
in the colonial room in the womanist house of wisdom scholarship. Demonarchy, as a 
“ne(x)us” began the construction of the “colonial room because “demonarchy” was used 
to support Williams “colonization of female mind and culture.” Other womanists, build 




of female mind and culture” as “demonarchy” experienced by African American women. 
Williams’ critique of this threefold oppression: as social-political-spiritual oppression 
experience by Black women is named by womanists as “radical evil” and was a primary 
focus of early womanist scholarship as much as the trifecta of race-gender-class 
oppression. Through the forming of and naming of “the thing” a noun- “demonarchy” 
versus the naming it as a verb, Williams shined a light on how “the source of the racist-
gendered oppression that black women experience in their relation to white-patriarchal 
controlled American institutions causes a qualitative (emphasis mine) difference between 
the oppression of black and white women.539 This project argues that this qualitative 
difference must be “named” and not just data-driven because “quality of life” for black 
women is tied to deep roots of cultural pride and communal identity measured by 
“knowledge gained through lived experience monitored by elders who differ profoundly 
in social class and world view from teachers and education encountered in American 
academic institutions.”540 However, demonarchy manifests for individual black women it 
is experienced by the spectrum of black females from poor to rich; heterosexual to 
LGBTQ+, because black female ontology is dehumanized in its social construction and in 
the social imaginary, preconceived as “known” because of colonial tropes of 
hypersexuality and criminality. 
From chattel slavery to the status of “the low-wage working poor,” black 
women in America have always been a crucial element of the U.S. capitalist labor force 
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even when black men were being left behind. For example, the industrial revolution 
began to put black women in competition with white men and white women as wage 
earners. Black women fared at the bottom as cheap labor being paid less than both white 
men and white women. “This compulsory labor forced black women into anomalous 
marginal positions in relation to the evolving ideology of femininity.”541 
The System of Christianity: Compulsory Heterosexism Christianity 
“The narrative of Manifest Destiny inevitably flows from America’s 
exceptionalist identity. If a race of people believes itself superior to others, then a sense 
of Manifest Destiny becomes inevitable.”542 The system of religion of American 
colonization was Christianity. Eurocolonial interpretation of scripture mixed with “the 
religio-science of Manifest Destiny’543 sanctioned both ownership of slaves as well as the 
defilement of the African female body. African female bodies were property to be 
utilized by white male owners (and many of his peers) and sometimes white female 
owners, discretion. This was embedded in the South’s social culture as a common 
practice and white women offered no protection of African female bodies because of 
their interpretation of themselves as the representation of “Eve” in the Christian tradition. 
Christian scripture says that Adam & Eve’s mandate from God was that together they 
were to “be fruitful and multiply, and replenish the earth and subdue it and have 
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dominion.”544 White womanhood had dominion but compulsory motherhood was not 
enforced upon them. The insatiable biological needs of men were not their concern as 
much as their role was to have dominion over the bodies that keep their status in a 
southern white lifestyle and ensured their economic interests. This untouchable 
interpretation of white womanhood as the pinnacle of white Christianity permitted 
enforceable heterosexism that demanded that African female bodies reproduce children 
(forcibly or otherwise) to ensure economic security for the southern economy. Douglas 
gives insight into how white Christian theology and Manifest Destiny work together, 
saying, 
In the context of Anglo-Saxon Manifest Destiny, the black body is 
not the chosen Israelite body. Rather, it is more like the scorned 
Canaanite body. It is not the body that God frees. It is instead a 
body that God allows to be destroyed. Again, the God of the 
exodus becomes a God of Manifest Destiny. Such a God sanctions 
the ‘extinction’ of a people. At the least this God subjects people to 
conquering violence.545 
 
Manifest Destiny and Christianity was presumed to be a way to ‘serve the 
common good’ and reflected the Anglo-Saxon natural law theo-ideology that sanctioned 
white supremacy. De La Torre’s scholarship pointed to the colonizer’s Christianity given 
to African slaves to legitimize their status in political, economic, and societal thereby 
creating “norms by which the rest of society is judged for being theologically sound or 
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heretical.”546 This has continued until today and echoes in some of White Americas ideas 
of how to MAGA. 
Section II: African American women, Criminal Justice Policy and  
Womanist Postcolonial Imagination 
An Overview of Women and Criminal Justice Scholarship 
Analysis 
The most recent data shows that approximately 231,000 women and girls are 
incarcerated in the United States. Black and American Indian women are markedly 
overrepresented in prisons and jails. Incarcerated women are 53% White, 29% Black, 
14% Hispanic, 2.5% American and Alaskan Native, 0.9% Asian and, .04% Native 
Hawaiian and Pacific Islander.547 The following figure shows illustrates the broad picture 
of woman and correctional control (see Figure 2). 
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Figure 2. Number of women locked up in the United States. 
Most troubling is that the newest data available shows that from 2016 to 2017, the 
number of women in jail on a given day grew by more than 5%, even as the rest of the 
jail population declined. This is the result of a combination of many factors, including 
increase in female arrests, pretrial detention, case processing times, punishment for 
probation or parole violations, and jail sentence lengths. Even more importantly, what the 
figure does show is that “even once convicted, the system funnels women into jails: 
About a quarter of convicted women are held in jails, compared to about 10% of all 






challenging for women. Typical bail amounts are often more than many poor women’s 
full-year salary, leaving them stuck in jail awaiting trial. An inordinate number of women 
who are incarcerated are not even convicted. About a quarter of women who are behind 
bars have not yet had a trial. “Moreover, 60% of women in jails under local control, have 
not been convicted of a crime and are awaiting trial.”549 Women’s incarceration has 
grown twice the pace of men’s incarceration in recent decades, and has 
disproportionately been located in local jails (see Figure 3). 






In a stark contrast to the total incarcerated population of women in prison, state 
prison systems hold twice as many people in jails and more incarcerated women are held 
in jails than in state prisons.550 What does this mean for poor women, especially women-
of-color who are poor? These dynamics must be examined although detailed data 
collection, by government agencies is collected by each correctional system and recorded 
by the specific offense, not by racial demographics. This remaining sections of this 
chapter seek to tease out the complex nature of African American women who encounter 
the criminal justice system and the gendered-racial bias that they face in what this project 
has identified as a historic colonizing imbrication of systems, named NE(X)US. This 
project argues that NE(X)US directly informs the overrepresentation of African 
American women in the prison industrial complex today. The roots of Black women’s 
colonial history and how it informs the overrepresentation of African American women 
who encounter the criminal justice system is the uniqueness of this project, especially 
because scholarship on women-of-color specifically, is rare in both feminist and criminal 
justice studies. 
In the chapter “Connecting the Dots: Women, Public Policy, and Social 
Control,” Claire M. Renzetti is one of many contributors to the book Crime Control and 
Women: Feminist Implications of Criminal Justice Policy551 which is considered a 
hallmark book in criminology studies and feminist studies. Her chapter is Chapter 10 of 
the book where she attempts to summarize the multiplicity of themes and voices that are 
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highlighted in the edited volume. Renzetti stated, “this is a complicated picture and one 
that I suspect will take a long time and much collective effort to complete.”552 Renzetti, 
like Kwok Pui-lan who solicited other feminists to create “guideposts” in Postcolonial 
Imagination and Feminist Theology, Renzetti encouraged other feminist scholars to “feel 
free to add dots too.”553 Renzetti and other feminist scholars whose work focuses on 
women in the critical justice system understand the difficulty of critiquing criminal 
justice policy on the front end, by asking questions like “who wins and who loses if this 
policy is adopted?” while holding in tension, “if the safety of even a small group of 
women is seriously threatened in some way by a particular policy, the policy does not 
deserve feminist support?”554 
This project recognizes that there is no one cause, solution, or framework that 
can solve the multiplicity of historic and/or contemporary issues surrounding the rise in 
African American women in the criminal justice system. However, it does argue that 
“colonization” of African women began a trajectory of race-gendered-class tropes about 
“the category black female” that rendered them as “guilty” and now informs how African 
American women are perceived through the way that criminal justice policies are 
implemented and enforced. In solidarity with feminist scholars, this project works within 
the framework that recognizes the following. 
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First, when “considering how a specific policy affects women, feminists must 
analyze this intersectionality (Crenshaw, 1994) (Renzetti’s reference and emphasis) and 
the analysis must be inclusive of the voices of diverse women. Only by listening to the 
concerns of diverse groups of women will the differential impact of a policy be 
revealed.”555 Renzetti is referencing intersectionality scholarship to the historical feminist 
scholarship in 1994 and the parallel contemporary Intersectionality Movement, both 
started by Kimberlé Crenshaw as discussed in Chapter 2. The collective scholar/activist 
work on intersectionality and public policy advocacy around the lives of African 
American women is being led by Kimberlé Crenshaw and the African American Public 
Policy Forum through its “Say Her Name” Project. The “Say Her Name Project” is one of 
the reasons why this project is timely and relevant to both womanist discourse and public 
policy studies. I am writing as a postcolonial womanist ethicist who encountered the 
criminal justice system through an arrest in March 2018. My arrest was the result of 
defending myself in a domestic violence altercation resulting in the charges of injury with 
bodily harm to my perpetrator, resulting in my arrest, not his. This arrest was not only an 
unjust arrest but was a result of being profiled as a low-income, uneducated, black 
female, single-parent, who was living in a low-income neighborhood that was known as 
an “underclass” neighborhood; a neighborhood that provided local law enforcement with 
easy and unquestioned arrests that were economically lucrative to the municipal county 
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and its stakeholders operational budgets.556 Womanists are one such voice that must be 
part of the dialogue around female arrests; sentencing; alternatives-to-incarceration; 
restorative justice and rehabilitation programs; incarceration; and re-entry programs. This 
criminal justice system trajectory is one that female scholars must lead because of the 
second reason that feminist scholars writing about the criminal justice system recognize, 
which is that “some policies that appear gender neutral are actually discriminatory or 
harmful in their affects.”557 
Third, feminist scholar/activists engaged in criminal justice work, know that 
what a policy is supposed to do versus how it is implemented are two very different 
things. “There is usually disparity between written law and the law in action.”558 African 
American female scholar/activists must be advocates for all women in prison and sound 
an alarm that addresses the race-gender/gender-identity-class disparity of black and 
brown female bodies as the fastest growing female prison populations.559 
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This project builds on a feminist trajectory of scholarship but extends womanist 
writings about public policy in Third Wave womanism. This project is significant to 
Third Wave womanism because most womanist scholarship on public policy has focused 
on Welfare policy, most notably by Emilie Townes, Traci West, and Kerri Day. 
In Unfinished Business, Kerri Day described a public policy target group that 
lives at the intersection of “poor black female-welfare policy-mass incarceration triad” 
framed in a chapter titled “Guilty until Proven Innocent.”560 Day’s identification and 
analysis of this triad as a target public policy group within a neoliberalist U.S. framework 
has become critical Third Wave scholarship added to the womanist house of wisdom. 
This project builds upon Day’s triad and adds a colonial/postcolonial framework to the 
discussion of Day’s use of intersectionality scholarship to create her triad. However, it is 
womanist Kelly Brown Douglas who took a timely turn in her work around black bodies 
when she published Stand Your Ground: Black Bodies and the Justice of God in 2015 as 
a response to the 2014 Trayvon Martin shooting in Florida. State level Stand Your 
Ground Laws will be discussed later in this chapter. This project illuminates within 
womanist and feminist religious scholarship that the rise in African American women in 
the criminal justice system does not consider the colonial-historic construction of black 
female criminalization which has resulted in contemporary collective victimization 
through police brutality, overuse of arrest, retaliation apparatus, and mass incarceration. 
                                                            





“All Things Charity” as an example of Redress through Religious Solidarity 
Ethical judgments made about black women through historical and 
contemporary social construction oppress and limit black female offenders as moral 
agents because they are often viewed as “guilty” solely based on race and gender. In the 
Statement, “In All Things Charity: A Pastoral Challenge for the New Millennium” the 
United States Conference of Catholic Bishops under the Catholic Campaign for Human 
Development stated “How society responds to the needs of the poor through its public 
policies serves as the litmus test for whether it conforms to the demands of justice and 
charity.”561 In order to begin to confront the ethical biases within the criminal justice 
system, this project argues that two approaches must be taken. First, primary oppressors 
within the criminal justice system must be confronted, (and removed) especially bigoted 
racist, sexist, and classist police officers, prosecutors, and judges who hold enormous 
power. Technology has now allowed for “real time” video of overt actions. 
Simultaneously, racist, sexist, and class inequality structures must be dismantled, or at the 
very least transformed. Critical examination of the criminal justice decision-making 
process and the data produced provide evidence of a racist system. Racist institutions that 
act as apparatus to enforce criminal justice policies need to be dismantled. However, 
gendered-racism is also embedded in U.S. social structures and social constructions as 
discussed in the construction of NE(X)US in Chapter 2. Perhaps there is no liberation for 
black women within the systems and their apparatus. Then, this project proposes that the 
                                                            




answer is to look to civil society, particularly the faith-based community for intervention. 
The denominational church can and should play an active and even aggressive role in 
securing the human dignity of offenders and ex-offenders. In All Things Charity 
addressed issues of poverty and economic equality and the responsibilities of various 
aspects of society to confront poverty and its interrelated issues. Through the encyclicals 
of Catholic Social Teaching and other published Statements like, In All Things Charity, 
the Institutional Catholic Church and Protestant Denominations could lead a pathway to 
confront social issues that stem, in part from Judeo-Christian American history. The 
Catholic Church’s work of solidarity with “other people of good will” is in harmony with 
principles of womanist theoethics.  
Today, churches and faith-based organizations are playing a more active role in 
the public square since the creation of the Office of Faith-based and Community 
Initiatives by former President George W. Bush in 2001. However, collective efforts of 
scholars, activists, and the faith-based community have not been enough to address race-
gendered bias in sentencing, incarceration terms, and re-entry in the lives of black 
women. Issues of incarceration and re-entry are being masked in debates around 
“deservedness” and “retribution” and structural evil is not being discussed. However, 
faith communities can articulate these social issues as matters of human dignity in such a 
way that can critique both public policy and social responsibility. In the past, public 
debate initiated by faith communities about social responsibility has spearheaded issues 
around social justice. Social justice has made inroads in specific areas of criminal justice 




moratoriums. If the disproportionate number of black women in the criminal justice 
system became an issue around which faith communities and “all people of good will” 
came together in solidarity, justice would be possible; justice that would take into account 
structural evil as well as the particularities of black female offenders. Ethicist Emile 
Townes describes this best, saying, 
Justice, then, is more than giving to each what is due or treating all 
cases equally. It requires attention to our diversities, particularly to 
those most marginalized. Simply put, justice involves uncovering, 
understanding, and rejecting oppression- which is but another way 
of saying that it involves structural evil. 
In order to begin to dismantle the structural evil of the criminal justice system 
there must be acknowledgment of racial social constructions and gendered social 
constructions embedded in criminal justice policies. The work of the Church and “all 
people of good will” can be central to this transformation process. “Jesus is Savior in his 
public ministry by his acts of compassion and liberation. He is Savior in his sacrificial 
death and resurrection, which effect deliverance from evil and reveal God’s merciful act 
of love and reunion.” The faith-based community can act as a “savior” to black female 
offenders. Until saving women who are mothers, daughters, sisters, aunts, lovers, and 
friends who are unjustly being over-populated in the systemic evil of the U.S. criminal 
justice system becomes a priority, our society will never flourish because the system has 
not been faithful to “the least of these” and the “common good” cannot ultimately be 
realized. The “common good” as described by people of faith, or in fact, the ideals of a 
democratic society that claims “liberty and justice for all.” If womanist scholars continue 




“furniture,” then this is my first contribution and black women who encounter the 
criminal justice system can rest assured that this scholar will always be committed to 
their liberation, understanding that “the vision is yet for an appointed time, but at the end 
it shall speak, and not lie: though it tarry, wait for it; because it will surely come, it will 
not tarry.”562 
Orthopraxis 
Postcolonial Womanist Imagination as a “tool” to Re-imagine  
Public Policy through “Intersectionality” 
In 1964 the Civil Rights act and the launch of federal initiatives that constituted 
“The War on Poverty began by establishing a punitive role for the federal government, 
police operations court systems and state prisons for the first time in American history 
through the creation of the Law Enforcement Assistance Act proposed to congress by 
President Lyndon B. Johnson.563 Criminal justice policies, like Welfare policy operate 
with gendered social constructions embedded in patriarchal and white supremacist 
ideologies that not only view black women more harshly but also impose harsher 
sentences and longer sentence terms on black women than white women. “Some scholars, 
from a range of disciplines/fields of study have drawn on Crenshaw’s intersectionality 
scholarship to challenge inequities and promote social justice, as have government policy 
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actors, human rights activists, and community organizers. A particularly growing area of 
interest is the study of public policy.564  
The number of black females incarcerated for drug offenses increased by 828% 
between 1986 and 1991 reports Stephanie R. Rush-Baskette in her article “The War on 
Drugs as a War Against Black Women.”565 This increase was approximately twice that of 
black males (429%) and more than 3 times the increase in the number of white females 
(241%). States were taking advantage of the “get tough on crime” policies can be seen in 
Florida, where in 1983, 55.6% of the female incarcerated population were black 
females.566 As a result of social constructions that have created racist and sexist biases, 
black women are disproportionately represented in the number of women who are 
arrested, convicted, and incarcerated. For the survival and wholeness of black 
communities this dynamic must be examined as it relates to race-gender effects of social 
constructions inherent in criminal justice policy implementation that is ethically biased 
toward black women. The disproportionate application of race-gendered social 
constructions affecting black women affects black children, black families, and black 
communities. In many dispossessed communities the notion of uninhibited personal 
freedom remains a utopian folly. “Advancing public policies that see society as a 
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necessary evil has truncated the lives of the poor, and many Black folk see current public 
policies as forms of genocide.”567 
An unprecedented emphasis on crime control strategies were implemented to 
“win” the “war on crime” in the 1990’s. The 1990’s ushered in a “mixed bag of victories 
for women as well as the backlash against women.”568 Harsher penalties on crime 
included mandatory minimum sentences; “truth in sentencing” laws; community 
notification of released sex offenders; “three strikes, you’re out legislation;” boot camps; 
increased sanction severity; revived interest in retributively based punishments; as well as 
the removal of certain steps in death penalty appeals. Federal laws became the green 
light for individual states to implement retributive justice campaigns to increase votes for 
more spending on fighting crime and building new prisons. At the same time, states 
severely curtailed or discarded rehabilitative-based practices and programs and long-term 
strategies, both of which were critical to the redemption of the black women who 
encountered the criminal justice system during this decade. States were taking extreme 
measures to “beat crime” and take criminals of the streets and incarceration became an 
expedient method of choice. Between 1972 and 1988 criminal justice expenditures rose 
by 150% and funding for education increased nationwide by only 46%.569 While the 
federal government was sanctioning “law and order” criminal justice policy they were 
also in fact, sanctioning the social construction of groups of offenders as being viewed as 
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criminals. A 2018 study found that “both indicators of respectability and 
stratification/social integration contribute most to explaining the types of sentences 
women offenders receive.”570 Gender related social characteristics do, in fact, influence 
the criminal justice decision-making process, therefore ongoing analysis of gender-
related social constructions on criminal justice decision-making are needed. This chapter 
asks the questions: “Can black women recover from the effects that colonial social 
constructions have had on our specific epistemology?” “Will black women forever be 
characterized by ongoing social constructions that strip them of their human dignity and 
impose harsher penalties when they encounter the criminal justice system?” As discussed 
in Chapter 3, “Will public policy ever give the moral judgment of “deserving” to black 
women?” These are not easy questions to answer in the scope of this project, but this 
project will give examples of “how intersectionality meets public policy”571 but also 
highlight why a “one size fits all” in the realm of policy fails to properly address the fact 
that public policy is not neutral nor is it experienced in the same way by all 
populations.572 
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Section III: An examination of Federal, State, and Municipal Criminal Justice  
Policies through Postcolonial Womanist Imagination 
Federal Criminal Justice Policy: “The War on Drugs” 
Analysis 
“There was a great an urgency to return the black body back to his[her] chattel 
state after emancipation. This time, however, there was no masking the warring intent. A 
deliberate war was being declared on the black body. It was called the War on Drugs.”573 
This project’s argued in Chapter 3 that the implementation of Welfare Policy, 
“perpetuated” but the War on Drugs “solidified” African American women in a colonized 
subaltern status. The War on Drugs began in June 1971 when U.S. President Richard 
Nixon declared drug abuse to be “public enemy number one” and increased federal 
funding for drug-control agencies and drug-treatment efforts. In 1973 the Drug 
Enforcement Administration was created out of the merger of the Office for Drug Abuse 
Law Enforcement, the Bureau of Narcotics and Dangerous Drugs, and the Office of 
Narcotics Intelligence to consolidate federal efforts to control drug abuse. “Through 
campaign rhetoric and with the help of the mass media, Republicans cleverly linked the 
black body with crime.”574 Images of the black female “welfare queen” and the black 
male criminal predator were more intentionally implanted within the social imagination. 
The War on Drugs was a relatively small component of federal law-enforcement efforts 
until the presidency of Ronald Reagan, which began in 1981. Reagan greatly expanded 
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the reach of the drug war and his focus on criminal punishment over treatment led to a 
massive increase in incarcerations for nonviolent drug offenses, from 50,000 in 1980 to 
400,000 in 1997. “To the [contemporary] stewards of America’s Manifest Destiny, this 
seemed proportionate to the crime black people were committing. They were not simply 
unfit to be citizens they were actually ‘anti-citizens.’ Black people were [once again] 
viewed as threatening the core of America’s exceptionalist identity.”575 The expansion of 
the War on Drugs was in many ways driven by increased media coverage of- and 
resulting public nervousness over- the crack epidemic that arose in the early 1980s. 
Concerns over the effectiveness of the War on Drugs and increased awareness of the 
racial disparity of the punishments meted out by it, but led to decreased public support of 
the most draconian aspects of the drug war during the early 21st century. Consequently, 
reforms were enacted during that time, such as the legalization of recreational marijuana 
in an increasing number of states and the passage of the Fair Sentencing Act of 2010 that 
reduced the discrepancy of crack-to-powder possession thresholds for minimum 
sentences from 100-to-1 to 18-to-1.576 Prison reform legislation enacted in 2018 further 
reduced the sentences for some crack cocaine–related convictions. While the War on 
Drugs is still technically being waged, it is done at a much less intense level than it was 
during its peak in the 1980s. However, the generational effects of black women who were 
incarcerated under these laws are still being felt in black communities. 
                                                            






“By the end of the decade, as the work of conservative thinkers reached 
policymakers and the general public, a growing consensus argued that nothing works in 
reducing black crime, save incarceration.”577 Douglas believes, that after the War on 
Drugs, the stand-your-ground culture war on drugs worked. The white space of freedom 
was protected. The mission of Manifest Destiny was being executed. “In the end, the 
narrative of Manifest Destiny is the policy side of America’s narrative of Anglo-Saxon 
exceptionalism. It is a mission to make good on the exceptionalist claim.”578  
Orthopraxis 
By asking questions like “What is assumed and left out within conventional 
framings of policy problems and affected populations?” How does intersectionality 
improve on existing approaches and whose experiences are at the center of analysis? 
Black women who encounter the criminal justice system can be re-imagined by paying 
specific attention to the interplay between the individual level and institutional contexts 
that is essential for understanding the way in which power operates within policy.579 
Essential is the components of power and social justice as key and essential components 
of any intersectionality-informed policy analysis. An intersectionality approach can 
challenge colonization and treat it as part, though not a linear aspect of understanding 
these marginalized women who encounter the criminal justice system. Often, 
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intersectionality is simply tacked onto existing approaches such as gender analysis and 
reduced for instance to ‘gendered intersectionalities’ which advocate and bring attention 
to how gender is linked to such as race and class still nevertheless a priori privilege 
gender.580 From a public policy standpoint, I will sum up the analysis of the federal War 
on Drugs policy this way, “a policy that was given a legitimate trial run and is not 
accomplishing intended goals should be modified or abandoned. Policies should be 
treated as fluid and ever-changing, not rigid fixtures we are stuck with even though we 
know they are doing no good.” 
State Level Criminal Justice Policy: Stand Your Ground Laws 
Analysis 
“Courts make laws and shape public policy. State courts strike down, uphold, or 
reinterpret statues enacted by their respective state legislatures, and federal courts do the 
same with laws passed by Congress.”581 Many states have enacted the Stand Your 
Ground law that removes the duty to retreat before using force in self-defense. Florida 
passed the first such law in 2005, generally allowing people to stand their ground instead 
of retreating. Today 35 states have Stand Your Ground Laws (see Figure 4). Stand Your 
Ground laws are laws that authorizes a person to protect and defend one's own life and 
limb against threat or “perceived” threat. This law states that an individual has no duty to  
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Figure 4. States with Stand Your Ground 
retreat from any place he/she has a lawful right to be and may use any level of force, 
including lethal, if he/she reasonably believes he/she faces an imminent and immediate 
threat of serious bodily harm or death; as opposed to Duty to Retreat laws.582 Another law 
associated with the Stand Your Ground Law is the Castle doctrine. It is the law that states 
that there is no duty to retreat when you are protecting your property, such as your home, 
yard, or private office. Some states such as Missouri and Ohio, will even include your car 
into that domain of property. Womanist Kelly Brown Douglas, interprets this legal 
doctrine as the following: “Stand-your-ground culture is the war of Manifest Destiny that 
is fought at home. This is a war, thereby a culture, that is malleable. It engages the tools 
                                                            




(emphasis mine) and weapons that are appropriate to secure its goal, which again is to 
defend and protect white space. To protect this space is to safeguard America’s 
exceptionalist identity.”583 The War on Drugs was in fact, another Manifest Destiny as 
Douglas clearly explained. 
Redress 
In Stand Your Ground: Black Bodies and the Justice of God, Douglas pointed 
out to readers that they should associate current stand your ground laws in relation to 
America’s colonial past. She stated, “The important factor for appreciating the 
relationship between the narrative of Manifest Destiny and stand-your ground culture is 
recognizing the belligerent nature of Manifest Destiny policy”584 This project argues that 
the guiding metanarrative of U.S. colonization of the black female body began with the 
enforcement of the systems of NE(X)US. However, NE(X)US positioned Manifest 
Destiny as the political system, per Tinker, that guided all the other intertwined systems. 
Manifest Destiny was the guiding ethos around the development of the other systems 
(Slavery, Patriarchy, and Christianity). 
Orthopraxis 
As approaches to public policy continue to evolve, public engagement has 
become increasingly important. More and more attention is being paid to how 
government can work together with key stakeholders, including civil society, to solve 
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pressing problems and achieve policy goals.585 For example in Magliano looks at 
colonialism, and its long-standing impact, with her focus on how colonialism is ingrained 
in the judicial system. 
Municipal Level: Policing and Mandatory Minimum Sentencing 
Analysis 
The explosion of the crack epidemic in the 1980’s heightened concern over 
illicit drug use helped drive political support for Reagan’s hardline stance on drugs. The 
U.S. Congress passed the Anti-Drug Abuse Act of 1986, which allocated $1.7 billion to 
the War on Drugs and established a series of “mandatory minimum” prison sentences for 
various drug offenses. A notable feature of mandatory minimums was the massive gap 
between the amounts of crack and of powder cocaine that resulted in the same minimum 
sentence: possession of five grams of crack led to an automatic five-year sentence while 
it took the possession of 500 grams of powder cocaine to trigger that sentence. Since 
approximately 80% of crack users were African Americans, mandatory minimums led to 
an unequal increase of incarceration rates for nonviolent black drug offenders. Black 
scholar/activists have always made claims that the War on Drugs was a racist institution. 
Redress 
Douglas stated that “America’s project of Manifest Destiny was being 
threatened, and so it was necessary for the Manifest Destiny War to take a more 
aggressive form. It was left for-stand-your-ground culture to carry forth that war, which it 
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did through a law-and-order agenda.”586 Mandatory minimum sentencing laws force a 
judge to hand down a minimum prison sentence based on the charges a prosecutor brings 
against a defendant which result in a conviction -- usually a guilty plea. Many states have 
such laws. These laws take away from a judge the traditional and proper authority to 
account for the actual circumstances of the crime and the characteristics of the individual 
defendant when imposing a sentence. The Federal drug laws, substantially revised by the 
Anti-Drug Abuse Act of 1986, carry very long maximum sentences - up to 40 years for 
some quantities, and up to life imprisonment for somewhat larger quantities. Every 
significant Federal drug offender could get a very long sentence. The Anti-Drug Abuse 
Act of 1986 also required a minimum sentence of 5 years for drug offenses that involved 
5 grams of crack, 500 grams of cocaine, 1 kilogram of heroin, 40 grams of a substance 
with a detectable amount of fentanyl, 5 grams of methamphetamine, 100 kilograms or 
100 plants of marijuana, and other drugs (21 U.S.C. 841(b)(1)(B), P.L. 99-570). That law 
also required a minimum sentence of 10 years for drug offenses that involved 50 grams 
of crack, 5 kilograms of cocaine, 1 kilogram of heroin, 400 grams of a substance with a 
detectable amount of fentanyl, 50 grams of methamphetamine, 1000 kilograms or 1000 
plants of marijuana, and other drugs.587 
Orthopraxis 
Congress abandoned the idea that Federal judges appointed by the President and 
confirmed by the U.S. Senate have the wisdom and training to identify the most serious 
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drug offenders and punish them appropriately. That authority had been limited by the 
Sentencing Reform Act of 1984 which was designed to eliminate the previous 
widespread disparity in sentencing across the country due to wholly unguided discretion. 
The Sentencing Reform Act authorized the development of sentencing guidelines for 
federal judges. For over two decades beginning in 1987, the sentencing guidelines had a 
near-mandatory quality, and provided for sentences for drug quantities greater than the 
minimum trigger quantities in the drug statute (21 U.S.C. 841(b)(1)), and provided for 
sentences longer than the mandatory minimum sentence for that drug. The mandatory 
minimum drug laws and the sentencing guidelines have contributed to the dramatic 
growth of the federal prison system which has become the largest prison system in the 
United States. Mandatory sentences have the effect of transferring sentencing power from 
judges to prosecutors. Prosecutors frequently threaten to bring charges carrying long 
mandatory minimum sentences and longer guidelines sentences. These threats are 
effective in scaring a defendant to plead guilty in exchange for a reduced sentence and to 
give up every factual and legal basis for a defense. “The black body is an enemy of 
Anglo-Saxon America. So it is that black bodies are the targets of the Manifest Destiny 
war that is stand-your-ground culture.”588 
Conclusion 
What this chapter has tried to show is best summed up by Roy L. Brooks in his 
article “Toward A Perpetrator-Focused Model of Slave Redress.” Brooks stated, 
                                                            




When our government does not apologize, it makes it clear that it 
fails to see ‘racial slavery and its consequences as the basic reality, 
the grim and irresponsible theme governing both the settlement of 
the Western hemisphere and the emergence of a government and 
society in the United States that white people have regarded as 
‘free.’589 (emphasis Brooks) 
 
In this 2006 article, Brooks argued against the “tort model” strategy of redress for slavery 
and Jim Crow which he argued is “black reparations” and he described as victim-focused, 
compensatory, and backward looking. Why this is so important? Because Brooks is the 
Warren Distinguished Professor of Law and University Professor at the University of San 
Diego Law School, and the author of the 2019 book Atonement and Forgiveness: A New 
Model for Black Reparations.590 Brooks’ article started as what is now his best-selling 
book with the details of two proposed directions for redress (reparations) to Black 
Americans after 240 years of slavery and ongoing racial oppression. Here I’d like to 
juxtapose the two models that he proposed in the article. He stated, 
Although the tort model has thus far been the slave-redress model 
of choice for African-Americans, it should not be the model for the 
future. In the future, African Americans should adopt a 
perpetrator-focused rather than a victim-focused redress model. 
Slave redress should be conciliatory rather than compensatory or 
punitive, forward-looking rather than backward-looking. In other 
words, it should be about atonement, forgiveness, and the prospect 
for racial reconciliation (hereinafter the ‘atonement model’). 
The atonement model is morally and socially superior to the tort 
model. Unlike the later, it stares slavery and Jim Crow in the face. 
                                                            
589 Brooks, Roy L. “Toward a Perpetrator-Focused Model of Slave Redress.” Afr.-Am.L.& Pol'y Rep. 6, 
2004, (68). Brooks is quoting David Brion Davis, In the Image of God: Religion, Moral Values, and Our 
Heritage of Slavery (2001). Brooks stated, “David Brion Davis is perhaps our leading historian on the 
institution of Slavery.” 
590 Brooks, Roy L. Atonement and Forgiveness: A New Model for Black Reparations. CA: University of 




It gives posthumous meaning to the lives and deaths of the slaves. 
It lays the foundation for repairing a broken relationship between 
victim and perpetrator. In the end, African Americans and society 
in toto (emphasis his) receive much more under the atonement 
model than under the tort model.591 
Implicit in the atonement model’s process is the condition that the perpetrator set the 
historical record straight so that everyone fully understands why the apology is being 
made. Again, Brooks is writing as a lawyer and scholar of Law. This project however, is 
a postcolonial womanist ethical project with the goal of advocating for strategies of 
offensive resistance to ongoing European institutional hegemony against black female 
bodies. There is no dollar amount or words of atonement that can take away, repair, or 
redress African American women and their children that have and are suffering at the 
hands of internal colonization. While Eurocolonialists hoped for “invisibility” or 
genocide of Native Americans through conquest, murder, assimilation through 
Christianizing and intermarriage, Eurocolonialists intentionally had to strategize about 
how to assimilate the African based on racist-gendered categories of ontology. Therefore, 
the intentional systematic internal colonization of African people post slavery was still 
constructed and constrained through laws enforced post-emancipation and 
Reconstruction. Jim Crow laws of segregation are an example of this. Post Jim Crow or 
even during the Civil Rights Era would have been when Brooks’ atonement model may 
have been a viable redress for slavery if it came with structural reform of economic, 
social, and political systems that attempted to “level the playing field” in addition to an 
apology. This was not the case. Instead, Caucasian Americans would continue to 
                                                            




disenfranchise Blacks, even if they had to utilize Christianity to “opiate” them into 
“civilized” Americans. 
When white Americans saw that African Americans used “The Black Church” 
to mobilize for social justice, they began to strategize using modifiers (see Chapter 3) 
who crafted laws and public policies that included institutionalizing, enforcing, abusing, 
and policing and incarceration of black bodies, both male and female. There was no 
longer a need to lynch in secret, police killings became acceptable and procedural 
behavior by the police; and everyday white males, like George Zimmerman utilized 
Stand Your Ground Laws to justify in the killing of 14-year old Trayvon Martin who was 
just “guilty” of being Black in what Zimmerman and other Americans believe is white 
spaces reserved for them. This is what McKittrick discusses in her concept of “black 
geographies” that deem when a black body is “in” or “outside” a permitted space. The 
U.S. has a complex geographical narrative related to black bodies that has only worsened 
over time. This is why I must disagree with Dr. Brooks, who stated that an apology in the 
atonement model, “signifies publically that it understands the moral enormity of its 
actions; it understands the pain it has caused and continues to cause.”592 Today, in the 
year 2020, in the wake of the killings of George Floyd, Breonna Taylor, and Ahmad 
Aubrey, the atonement model is just not good enough. 
When colonizers utilize religion as a system to dominate “the colonized” is one 
thing, but when assimilated and privileged African Americans collude with them to play 
on the emotional attachment that African Americans have to a redeemer in Jesus Christ in 
                                                            




another life, they do a disservice to themselves and “the least of these” that have been 
senselessly killed and the black bodies sitting in prisons wrongfully convicted or over- 
sentenced. While I revere Brooks as a senior scholar and elder, I am of a different milieu. 
Education does not save scholars-of-color from colonialism embedded even within the 
educational system. We must think of ourselves in solidary with “the lease of these” 
which Jesus discussed in Mat 25:36 saying, “Naked, and you clothed me: I was in prison, 
and ye came unto me; or Mat 25:43,” I was a stranger, and you took me not in: naked, 
and ye clothed me not, sick, or in prison, and did not minister unto thee?”; and Mat 25: 
45, Then shall he answer them saying, Verily I say unto you, inasmuch as ye did it not to 
one of least of these, ye did it not to me.”593 This project takes the position that there is no 
level of apology or financial reparations that can compensate for the generational trauma 
of colonization; because colonialism is immensely complex as Dr. Rupa Marya, M.D. 
illustrates (see Figure 5). 
 
Figure 5. Generational Trauma of Colonization 
                                                            




Only when African Americans learn to view themselves as internally colonized 
subjects that are represented throughout this complex illustration, will they then demand 
justice in all domains of American life to make Black Lives Matter. African American 
academics must play our part to redress inequality in our respective domains of expertise. 
Asking questions like, “How has political theory understood the concept of domination? 
Colonialism, postcolonialism, imperialism, heteropatriarchy, capitalism, nationalism and 
neocolonialism constitute recognized forms of political domination.”594 These ideologies 
all began in one of the systems identified in NE(X)US. 
I conclude this chapter by revisiting what I juxtaposed to open the chapter. 
While a theoretical rational is necessary condition for any good policy, theory does not 
itself guarantee good policy. This is because many theories have flaws or weaknesses 
which, if not adequately accounted for, can compromise policies. A useful analogy is the 
construction of a house: A house built on concrete has a much better chance of staying 
up-right and being an effective home than one built on soggy, uneven ground. This holds 
true irrespective of the quality of the house since even the strongest house will crack, 
crumble, or sink, if set atop faulty terrain. Theory is the foundation, and public policy is 
only as good as the theory it is built on.595 At best postcolonial theory and intersectional 
theory can help repair the House of the Democracy of the United States. But as this 
project has argued, the foundation on which it was built is on soggy, uneven terrain that 
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will always have cracks, is already sinking, and sitting on faulty terrain. This chapter 
examined, “Can we repair what has been done to African American women since they hit 
the shores of North America?” Absolutely not; no more than the U.S. can undo its theft of 
Native American land. But our Democracy could hear the “voices crying out in the 
wilderness” for social justice that helps to give respirators to Black Lives as if they really 
Mattered. For example, the 2019 - 2020 Congress, particularly the Senate, could pass 
H.R. 35 Emmett Till Antilynching Act596 that is currently proposed legislation as an act 
of redress, good will, and acknowledgement and recognition of its past wrongs. 182-years 
is too long to wait for justice. This project embraces hopelessness. Instead of looking to 
the systems that have colonized and betrayed African American women (and men), I 
choose to lean into the words of Jesus that opened the chapter and the words of the 
woman whose “Dialogical Offense” helped to inspire this project, Delores S. Williams. 
“For Williams what is most significant about Jesus is not his death on the cross but his 
life, which was a ministry to the poor and the outcast, those whose survival was in 
jeopardy.”597 Black women who are entrapped, entangled, and/or will spend the rest of 
their lives in jails and prisons paying “their debt” to society are this project’s “poor.” 
“What does America owe them?” My “Dialogical Offense” as a postcolonial womanist 
                                                            
596 The Dyer Anti-Lynching Bill was first introduced in 1918 by Representative Leonidas C. Dyer, a 
Republican from St. Louis, Missouri, in the United States House of Representatives as H.R. 11279. It was 
intended to establish lynching as a federal crime. It did not pass. Today it has been repackaged with the 
help of the NAACP and BlackLivesMatter Movement representatives and reintroduced by Rep. Bobby L. 
Rush (Dem-IL) to the 116th Congress under the name, H.R. 35: The Emmett Till Antilynching Act. This 
bill establishes a new criminal civil rights violation for lynching. Specifically, a person who conspires to 
commit certain civil rights offenses (e.g., a hate crime act) is subject to criminal penalties. 
597 Baker-Fletcher, Karen. My Sister, My Brother: Womanist and Xodus God-Talk. Ed. Garth Kasimu 




liberative ethicist is to stand in a position of “offense” for them through my scholarship, 
chaplaincy, and activism around our overrepresentation in an unjust system that will 






CHAPTER 5: FEMINIST THEOLOGY, POSTCOLONIAL FEMINIST 
IMAGINATION, TRANSNATIONAL FEMINISM AND “DIALOGICAL OFFENSE” 
SOLIDARITY 
Gender: Socially acquired roles designated as appropriate to either males or 
females by a society at a given time in its history. The association of traits such as 
aggressiveness and competitiveness with males and nurturing passivity with females is 
due to cultural gender stereotyping and is not biologically determined.598 
Feminism: In the broadest sense, a theory about women. It is used commonly to 
describe the discontent of women about many manifestations of sexism directed to them 
and the struggle by women for social, political, and economic equality. A coordinated set 
of ideas and a practical plan of action rooted in women’s critical awareness of how a 
culture controlled in meaning and action by men, for their own advantage, oppresses 
women and dehumanizes men.599 
                                                            
598 Clifford, Anne M. Introducing Feminist Theology. Maryknoll, NY: Orbis Books, 2001, (268) (italics 
emphasis mine). While this project recognizes that gender is not necessarily biologically determined. The 
dynamics of “gender identity” are not necessarily dealt with explicitly and is viewed as beyond the scope of 
this chapter’s goals and the project’s overall thesis. Again, recognizing that gender and gender identity is a 
social construct, this author also acknowledges that race and racial identity is also a social construct that I 
am choosing to challenge the gendered-racialized African American female experience understanding that I 
am also working within these binary and dualistic construct of gender and race in a way that challenges the 
construction process as colonial. 




Feminist liberation theology: The reflection on the praxis of acting to 
overcome injustice across class and race lines in the particular context of how women are 
oppressed and are struggling for liberation across these divisions. It is about questioning 
and reading the Bible from the perspective of the liberation of all women and men from 
this whole nexus of oppression. It is about questioning and rereading theology from this 
perspective. It is about reshaping the church, its ministry and mission, to become (a not 
the or the only) genuine sign and means of this praxis of liberation, and a place where it is 
continually remembered and celebrated, equipping the community for continued 
praxis.600 
Section I: A Feminist Introduction 
“Feminists in the U.S. have set out to identify, expose, and subvert the 
longstanding gender stereotypes that have been used to dominate and subordinate 
women. Central to any theory of feminism, then, is how terms like “woman,” “female”, 
and “feminine” are constructed or misconstrued.”601 “Dialogical Offense” is a 
constructive liberative ethic that utilizes postcolonial theory as a strategy of resistance to 
achieve intercultural solidarity around the social construction of “the category black 
woman” in the United States. However, “Dialogical Offense is” a decolonizing space for 
non-white feminist scholars whose scholarship illustrate acts of “offensive,” or 
intentional resistance to hegemonic structures created by colonialism and reinforced by 
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neoliberalism. “Dialogical Offense” Solidarity acts a political philosophy of 
decolonization that seeks to initiate and create an ideological movement to reclaim the 
lives of women-of-color as historical and active subjects. Working collectively, 
feminists-of-color can unite under this new nomenclature as a political mechanism of 
feminist praxis for postcolonial feminine communal and global survival and flourishing. 
This project utilized postcolonial theory as a tool in conjunction with womanist discourse 
to demonstrate that contemporary overrepresentation of black women in the prison 
industrial complex has direct ties to early U.S. nation-building or the colonial/imperial 
American metanarrative. 
This chapter focuses on postcolonial feminist discourse and transnational 
feminist discourse as “sister” discourses that are strategic discourses that can (and are 
already) center(ing) colonial narratives of women at its locus as a means of transnational 
solidarity within a global feminist movement. Therefore, in this “space”602 of solidarity 
that “Dialogical Offense” presents is both interdisciplinary and multidisciplinary. 
Because this chapter is in conversation with postcolonial imagination, feminist 
theoethics, and transnational feminism, this chapter uses similar terms but in a very 
specific and nuanced way which are important to discuss.603 Clodovis Boff stated that 
theology must be an interdisciplinary effort.604 Boff stated, 
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Bhabha (See Chapter 3, Section 3). I recognize that not all “Dialogical Offenses” are or will be “imagined” 
through postcolonial language. Arguably, other methodologies can be utilized to achieve a “Dialogical 
Offense” within the multidisciplinary framework of feminist discourse. 
603 For example, I am using the term “praxis” in this chapter in the way that the term is utilized specifically 




If theology seeks to articulate praxis, Boff argues, it requires 
social-analytical meditation (Chapter 3), hermeneutical meditation 
(Chapter 4), and dialectic of theory and praxis (Chapter 5). He 
submits that social theories are not just tools for applying theology 
to concrete social circumstances, but are constitutive elements of 
theology (emphasis author’s).605 
In Boff’s quote, I have inserted the chapters where this project has demonstrated 
the nature of his statement. In this chapter of the analysis and “dialectic of theory and 
praxis,” I will quote at length the way that I am using the term “praxis” as stated in the 
Dictionary of Feminist Theologies sub-section definition of the term “Praxis” as “Praxis 
as the Shape of Theology.” It states, 
Perhaps one of the most important contributions of feminist 
theology has been to create a form of theological knowledge that is 
itself a praxis, an activity of freedom in the world. Feminist 
theology is contextual; it works within specific situations to name 
experiences, to identity sufferings, and to articulate possibilities of 
transformation. As a type of critical theory, feminist theology is a 
form of knowledge that is self-reflective, aimed at emancipation 
and enlightenment. It seeks to uncover distorted relations between 
knowledge, power, and interest, including those relations that 
reinforce the false ideology of a universal ‘woman’ as opposite and 
inferior to man. Feminist theology demonstrates the pervasiveness 
of dualism and binary opposition in knowledge and in social 
organization. Such binary opposition, with its attendant hierarchal 
ordering, characterizes earth, women, and those who are not elite, 
Western white males as weak, irrational, something to be feared 
and controlled. But feminist theology is itself a praxis, not only 
through its critical uncovering of distorted thought and social 
organization but also through its creative envisioning of new 
                                                                                                                                                                                 
orthodoxy, as I utilized his specific definition of the term as part of a postcolonial woman methodology in 
previous chapters of this project. 
604 Kwok Pui-lan, “Theology and Social Theory” in Empire: The Christian Tradition, New Readings of 
Classical Theologians, Kwok Pui-lan, Don H. Compier and Joerg Rieger, editors. Minneapolis, MN: 
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possibilities. Ethics and epistemology are joined in feminist 
theology because the knowledge of God involves transformation of 
self, others, and world (emphasis mine).606 
This last chapter is devoted to what I am naming “Dialogical Offense” 
Solidarity. In Chapter One I stated, “NE(X)US within postcolonial feminist imagination 
and transnational feminism is a bridge.”607 The choice to end this project with a chapter 
about feminist solidarity is intentional and deliberate by this scholar for three reasons. 
First, it completes a circle that connects me to my academic undergraduate feminist roots. 
Second, is a “bridge” to my future postcolonial feminist-activist scholarship. Third, it 
pays homage to This Bridge Called My Back 608 which shaped my understanding of 
“naming”609 myself a “feminist” in the 1980’s. I did not even name myself a “black 
feminist” at the time because it was too difficult to explain to my black peers that my 
feminist commitments were not in conflict with my commitments to “my people.” As 
discussed earlier in this project, in Postcolonial Imagination and Feminist Theology 
Kwok Pui-lan made a deliberate decision to “name” herself a postcolonial feminist 
theologian;610 two decades later, “naming” myself remains a feminist act as well. 
                                                            
606 Russell, Dictionary of Feminist Theologies, Praxis as the Shape of Theology, 222. 
607 See Chapter 1, footnote 53. 
608 See Chapter 1, footnote 53. 
609 Russell, Dictionary of Feminist Theologies, Naming, 191. “Naming is the power of giving identification 
labels to someone or to something. [sic] In society, women have not usually had the possibility of 
participation in naming the issues of the world; hence the obnoxious invisibly of women in the historical 
records, written or even oral. In recent history women have used the term naming to refer to the necessity to 
identify those areas that need women’s worldview and the designating of ways for women to become part 
and parcel of the shaping of the world agenda. In the process, feminist historians are at work researching 
women’s history publishing biographies of women, republishing books and articles by women that have not 
been allowed to have an impact on the world.” 




Likewise, “women theologians are giving new interpretations to old issues through their 
lenses as women. The whole process is part of women’s participation in renaming 
themselves and the reality of the world.”611 Yet, “very few African American intellectuals 
[male or female] have talked about or written about postmodernism,”612 or 
postcolonialism. In returning to my feminist roots, I must return to bell hooks, the 
premier black feminist scholar who shaped black feminist thinking and identity through 
her books on black feminism in the 1980’s and 1990’s.613 Particularly, “Ain’t I a 
Woman?”: Black Women and Feminism614 which is now a classic across many academic 
disciplines. True to the “center”615 of her black feminist scholarship is the statement, 
“part of our struggle for radical black subjectivity is the quest to find ways to construct 
self and identity that are oppositional and liberatory.”616 This was my undergraduate 
struggle and I chose feminist classes as a mechanism for self-identity over African 
American studies courses taught by white faculty at Syracuse University, even though 
outside of the classroom I was deeply enmeshed in Black student life. Like hooks, I 
believe that “the idea that there is no meaningful connection between black experience 
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and critical thinking about aesthetics or culture must be continually interrogated.”617 Yet, 
as an African American postcolonial feminist ethicist, I recognize that the “ethics of 
gender is such a rich and complex discourse.”618 This project’s goal was to attempt to 
demonstrate this idea through the creation of NE(X)US as a “Dialogical Offense” 
strategy that interrogated the interplay of systems that have left imprints of colonization 
and scars of colonial residue as part of the U.S. experience of “the category black female” 
from “the ethics of gender” through womanist ethical discourse, postcolonial feminist 
theoethical discourse, and transnational feminist discourse. Gender has proven to be a 
particularly rich theme of intertextual exploration.619 
This chapter is a deliberate choice to engage with and be in dialogical solidarity 
with of other feminists-of-color. Often being the only woman-of-color in feminist courses 
and circles in the 1980’s was challenging but created a deeper activist commitment to self 
and communal identity where gender and gender identity was central to self-
identification. For example, today, the LGBTTQQIAP community is recognized as a 
“spectrum” versus a hierarchal binary of male over female. The emergence of voices and 
activism from the queer, transsexual, transvestite, asexual and pansexual has focused on 
the social de-construction of gender; moving it out of a hierarchal binary model to a 
“spectrum” (or rainbow) of inclusion that recognizes gender fluidity. This community’s 
solidarity has made the issue of gender identity visible and through an organized political 
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platform and agenda of legislative laws as the part of their praxis. Gender and gender 
identity has moved closer to the Intersectionality Movement and social justice issue by 
moving gender identity away from the Feminist Movement. So, what has changed in 20 
years since my undergraduate years at Syracuse? It is my belief that over the last two 
decades, scholars and activists have found that “pulling at a single complicated thread, 
like that of gender, may make the garment of ethics alone unwearable, or it may provide 
us with a thread which helps us to weave new intertextualities into our conversations and 
writings for the future.”620 The Feminist Movement is still largely viewed as a white 
female movement and from its beginning women-of-color experienced and “called out” 
white women for their gendered-racism, hierarchal privilege, and colonial power, that 
marginalized and disenfranchised them in the category of “woman.” White women who 
were on the “spectrum” tried to fight for their liberation through their whiteness but were 
still socially and politically ostracized. Black women in the United States who were asked 
to choose between Civil Rights and Black Power Movements that were chauvinistic and 
misogynist and the Feminist Movement where white women led a racist-patriarchal-
heterosexual interpretation of a non-white experience of “the category woman” in the 
United States. What makes this project unique is that the “inner reaches of black female 
subjectivity” is situated in the overlap between womanist and feminist discourse and for 
this scholar that overlap is in the “post” of postcolonial theory. The “inner reaches of 
black female subjectivity” are “the sites/citations of struggle that indicate [that] 






the emancipatory work some subjects demand.”621 For this scholar, my African-American 
female experience is not only in the womanist house of wisdom’s colonial room, albeit 
necessary to acknowledge NE(X)US’s contribution as “furnishing,” but it is also not 
situated in feminist theoethical discourse either. This project was conceived through the 
writings of an Asian American scholar, Kwok Pui-lan, and imagined through an African 
American feminist who recognizes her educational privilege. However, outside of the 
classroom, I am critically engaged in Black culture. Outside of the classroom, I am a 
black woman with dreadlocks who is easily profiled as lazy, inferior, immoral, and 
criminal. Importantly, hooks stated, “on the terrain of culture, one can participate in 
critical dialogue with the uneducated poor, the black underclass who are thinking about 
aesthetics. One can talk about what we are seeing, thinking or listening to: a space is 
there for critical exchange.”622 Again, hooks reiterated that “theoretical ideas and critical 
thinking need not be transmitted solely in written work or solely in the academy.”623 
Working for dialogical solidarity for women-of-color inside and outside the Academy, 
for me, is both my oppositional and liberatory identity; for it not only allows me to fight 
for woman who look like me but allows me to be “oppositional” to the criminalized 
“identity” imposed upon me in everyday life outside of the classroom. My degree 
credentials do not protect me from the acts of implicit bias and other social hegemonic 
bodily and psychological violence because of the devaluation of black female bodies in 
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the United States. My “femaleness,” in addition to my degree credentials and professional 
resume also do not protect me from gendered-racist microaggressions whether 
intentional, complicit, or seemingly innocent by both white male and female perpetrators. 
This is the lived reality of my embodiment. De La Torre states that “hope is possible 
when privilege allows for a future.”624 The final chapter of this project has brought my 
thinking to a place of embracing the hopelessness of doing liberative ethical scholarship. 
In the essay, “Postmodern Blackness,” hooks, positioned her work in the postmodern, 
saying, 
Many of us are struggling to find new strategies of resistance 
(emphasis mine). We must engage decolonization as a critical 
practice if we are to have meaningful chances of survival even as 
we must simultaneously cope with the loss of political grounding 
which has made radical activism more possible. I am thinking here 
about the postmodern critique of essentialism as it pertains to the 
construction of identity.625 
One of the goals of this project is to seek to find new strategies of resistance, 
thus the project’s title and new nomenclature “Dialogical Offense.” Yet, unlike hooks, 
who I will quote at length, I do not find solace in postmodern blackness. hooks stated, 
Postmodern theory that is not seeking to simply appropriate the 
experience of ‘Otherness’ to enhance the discourse or to be 
radically chic should not separate the politics of difference from 
the politics of racism. To take racism seriously one must consider 
the plight of underclass people of color, a vast majority of whom 
are black. For African-Americans our collective condition prior to 
the advent of postmodernism and perhaps more tragically 
expressed under current postmodern conditions has been and is 
characterized by continued displacement, profound alienation and 
despair. 
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This hopelessness creates longing for insight and strategies for 
change that can renew spirits and reconstruct ground for collective 
black liberation struggle. The overall impact of postmodernism is 
that many other groups now share with black folks a sense of deep 
alienation, despair, and uncertainty, loss of a sense of grounding 
even if it is not informed by shared circumstance. Radical 
postmodernism calls attention to those shared sensibilities which 
cross the boundaries of class, gender, race, etc., that could be 
fertile ground for the construction of empathy- ties that would 
promote recognition of common commitments, and serve as a base 
for solidarity and coalition.626 
Respectfully disagreeing with hooks, I turn to De La Torre’s “ethics of 
hopelessness” as my reasoning. De La Torre’s “ethic of hopelessness” is used to discuss 
NE(X)US in the discourse of postcolonial feminist ethics and “Dialogical Offense” as an 
orthopraxis within the transnational feminist movement to support the argument for 
“hopelessness” as a mechanism to counteract Christianity’s hegemonic hold on Western 
values. hooks, never claimed any religious commitments to her writing. I cannot say the 
same, “realizing that a multiple number of atrocities exist from which to bear testimony 
to the hopelessness of human existence, I [do] not visit these randomly chosen locales of 
oppression [within NE(X)US] solo.627 This chapter is what Latinx scholars call a teología 
de conjunto (also known as a teología en conjunto).628 De La Torre stated, “the term 
teología de conjunto translates as doing theology in conjunction, or jointly.”629 This 
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chapter engages with theorists in feminist theoethical discourse, transnational, and Third 
World feminist discourse. It is the chapter that I feel that I must write. It is an attempt to 
capture the spirit of what Latinx scholars of religion originally meant by the term teología 
de conjunto. De La Torre stated that a teología de conjunto expands the Latinx-centric 
methodology to include different ethnic, racial, and religious traditions.630 I do not 
believe that womanist discourse has such a word. I must write this concluding chapter 
because my spirit needs to commune with other feminists-of-color, ethnicities, religious 
commitments, and global positionalities. 
Section II: Women-of-Color Feminism 
Kwok Pui-lan and White Feminist Theology 
Christian feminist theology and ethics rose out of the frustration of white 
women who felt subjected to patriarchal domination embedded within the Bible, 
Christianity, and the academic study of religion. Simultaneously, white women were 
rising-up in American society to focus their struggle for equality with white men in what 
became known as the Second Wave Feminist Movement (1960s-1980s). Within the 
Academy, white female scholars of theoethical discourse were pushing back against a 
traditional white male cannon and Black Theology, which was Black male-centered 
liberationist theology. In Introducing Feminist Theology, Anne M. Clifford stated that 
                                                                                                                                                                                 
chapter does not engage the scholarship of white feminist discourse other than to give context to the 
feminist-of-color that I want to discuss and their critique and offensive (versus reactionary) stance of 
resistance (Dialogical Offense) that they take/took related to white feminist Western theology (Pui-lan) and 
the white feminist Western discourse (Talpade Mohanty). 




feminist theology is “attentive to experiences, which are personal yet profoundly affected 
by social location, feminist theologies are not privatized exercises. They have a public 
and communal character.”631 At the core of their scholarship, feminist theologians 
highlighted the difference that their social location made in their theology. Feminist 
“theologies” is the term that better describes the work of white feminists within 
theological discourse. This chapter will discuss the scholarship of two feminists-of-color, 
Kwok Pui-lan and Chandra Talpade Mohanty and the points of departure from white 
feminist discourse that these two women have taken using the lens of postcolonial 
feminist imagination and transnational feminism, respectively. Prior to the discussion of 
their respective departures from white feminist academic discourse, three categories of 
feminist theology, as outlined by Clifford, will help set a baseline approach to different 
categories of white feminist theoethical discourse. 
Clifford named the first category Revolutionary Feminist Theology, which can 
be described as feminists who advocate a women-centered culture. “Many radical 
feminist theologians can be described as post-Christian. Many of these women originally 
participated in Christian churches, but their own feminist consciousness led them to 
conclude that Christianity is irredeemably patriarchal, even anti-woman.”632 Important 
tenets of revolutionary feminist theology include 1) the importance of the Goddess as the 
appropriate symbol for the creative power of women; 2) a major problem with 
Christianity is the centrality of the revelation of a male God used to legitimate the 
                                                            





patriarchal oppression of women by Christian churches; and 3) Christianity continues to 
subordinate women in their churches and marital relationships. 
The second category is Reformist Christian Feminist Theology which Clifford 
says is not looking for sweeping changes that will totally revolutionize Christianity nor 
do these scholars want to replace the God revealed by Jesus Christ. “They are looking for 
more modest changes within existing church structures and often their positions show 
commonalities with cultural feminism.”633 There are Reformist Feminists in both Roman 
Catholicism and Protestant denominations. Reformist Feminists are opposed to gender 
bias in the treatment of women in their families, churches, and civil societies. Protestant 
Reformist Feminists believe in the inerrancy of the Bible and a literal interpretation of its 
texts. They believe that feminist theology can offer a more egalitarian interpretation of 
biblical texts. Roman Catholic reformist feminists are for the most part uncritical of the 
Catholic tradition and institutional authority but believe that women must be included in 
the life and leadership of the church. 
Clifford names Reconstructionist Christian Feminist Theology as the third 
category of feminist theology. Reconstructionist feminist theologians seek a liberating 
theological core for women within the Christian tradition, while also envisioning a deeper 
transformation, a true reconstruction, not only of their church structures but also of civil 
society.634 Reconstructionist feminist theology brings to consciousness the experiences of 
discrimination and subordination that patriarchy and androcentrism promote and at the 
                                                            





same time seeks to unmask them as sinful and not of God. This is important because in 
reconstructionist feminist theologies there are no “value-neutral” thought experiments but 
only ones that that promote and forge societal patterns of action. Reconstructionist 
Feminism is the point of departure for the scholars discussed in this Chapter. 
Using Clifford’s categories of feminist theological approaches, then women-of-
color feminists absent from white feminist theological constructs, fall into the category of 
Reconstructionist Feminist theologians. Clifford stated, as women-of-color they, “seek to 
broaden the theological horizon of their communities by attending to religious 
experiences, especially those relevant to the lives of women that have been ignored.”635 
They, like white female Reconstructionist Feminists, utilize a reconstructionist model that 
is based in liberation theology;636 liberation theology as defined by the gospel message of 
Jesus who proclaimed liberty to the captives. Central to liberation theologies is “praxis” 
as a transformative action in response to oppression with the goal of achievement of 
social justice and freedom from systems that dehumanize people. Therefore, one may ask 
“What makes a reconstructionist feminist theology Christian? The short answer is 
Jesus.”637 Additionally one could ask, “What makes a theology reconstructionist from the 
standpoint of feminism?”638 The short answer is that Reconstructionist Feminists are 
                                                            
635 Ibid, 36. 
636 See Gustavo Gutierrez, A Theology of Liberation: History, Politics, and Salvation, 15th Anniversary 
Edition. Maryknoll, NY: Orbis Books, 1973. Liberation theology was a theological response to social 
oppression in Latin America. It was Gutierrez who coined the term liberation theology in A Theology of 
Liberation. Gutierrez called for a theology that spoke from the life experiences of the poor of Latin 
America and engaged a praxis that liberated them from economic poverty and political oppression. 
637 Clifford, Introducing Feminist Theology, 34. 




calling for a renewed vision of Christianity by putting women’s experiences of God in 
conversation with primary theological sources. These scholars praise some theologies, 
critique others, and draw into discussion the voices of women who have been long 
ignored seeking to forge not only new feminist theologies but also transform societies 
marked by equality and mutuality of women. The term “mutuality” is central to 
reconstructionist feminist theology and will be used in this chapter with the following 
definition: 
Mutuality in relationship is the feminist alternative to domination. 
Mutuality moves beyond equality to recognize the reciprocity of 
giving and receiving, caring and being cared for. In its negative 
expression, it recognizes the reciprocity of evil, of harming and 
being harmed, of hating and being hateful. Solidarity, without 
mutuality, easily slips into paternalism or maternalism.639  
There are a few basic aspects of the methodology of Christian reconstructionist 
feminist theologies that will be noticeable in the discussion and analysis of scholars-of-
color in this chapter. Their commonalities will include, 1) attention to the experience(s) 
of patriarchy and androcentrism by listening attentively to their own experience and that 
of other women and/or subjugated men; 2) bringing these experiences into dialogue with 
a feminist reading of the Bible and/or other Christian texts; 3) developing strategies for 
transformative action or praxis that are liberating; and 4) re-imagining God as nurturing 
mother, as sister, friend, companion and lover as the God who empowers women to make 
justice. After understanding feminist theological categories and approaches, 
reconstructionist feminists-of-color can be described as womanists, black 
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feminists,640mujeristas,641 Latina feminists theologians,642 postcolonial feminists,643 and 
Third World644 feminists within feminist theoethics and in feminist discourse more 
                                                            
640 This term is being used here as the definition that is rooted in the pioneers of the scholarship of this 
term: bell hooks (see above) and Patricia Hill Collins, Black Feminist Thought: Knowledge, Consciousness, 
and the Politics of Empowerment. (New York, NY: Routledge, 2000). Contemporary millennial scholars 
have expanded this term generationally. Obviously, there is no one way to be a “black feminist” because 
black feminism today is recognized through intersectionality positionality. For contemporary scholarship 
see: Eloquent Rage: A Black Feminist Discovers Her Superpower (2019) by Brittney Cooper; Humanists in 
the Hood: Unapologetically Black Feminist and Heretical (2020) by Sikivu Hutchinson; Hood Feminism: 
Notes from the Women that a Movement Forgot (2020) by Mikki Kendall; and Sensuous Knowledge: A 
Black Feminist Approach for Everyone (2020) by Minna Salami. 
641 This is term that was introduced to theoethical discourse by Ada Maria Isasi-Diaz in Mujerista 
Theology: A Theology for the 21st Century. Maryknoll, NY: Orbis Books, 1996. A mujerista is someone 
who makes a preferential option for Latina women, for their struggle for liberation. Mujeristas struggle to 
liberate themselves not as individuals but as members of a Latino community. They work to build bridges 
among Latinas/os while denouncing sectarianism and divisionary tactics. Mujeristas understand that their 
task is to gather the hopes and expectations of the people about justice and peace. Mujeristas believe that in 
them, though not exclusively so, God chooses to once again lay claim to, to revindicate, the divine image 
and likeness made visible in Latinas. Mujeristas are called to gestate new women and new men--Latino 
people willing to work for the good of the people, knowing that such work requires the denunciation of all 
destructive sense of self-abnegation. Mujerista theology, which includes both ethics and theology, is a 
liberative praxis: reflective action that has as its goal liberation. As a liberative praxis mujerista theology is 
a process of enablement for Latina women insisting on the development of a strong sense of moral agency, 
and clarifying the importance and value of who they are, what they think, and what they do. Second, as a 
liberative praxis, mujerista theology seeks to impact mainline theologies, the theologies which support 
what is normative in church and, to a large degree, in society. See 
https://users.drew.edu/aisasidi/Definition1.htm: 
642 First Generation Latina Feminist Theologians: Ada Maria Isasi-Diaz; Yolanda Tarango; Maria Pilar 
Aquino; Jeanette Rodriguez; Daisy Machado; Gloria Inez Loya; Elizabeth Conde-Frazier and Second 
Generation Latina Feminist Theologians: Michelle A. Gonzalez; Nora Lozano-Diaz; Nancy Pineda-Madrid. 
Pioneer Latina theologian Daisy L. Machado wrote the article “Mining the Motherlode, A Latina Feminist 
Response”. In the conclusion of her article Machado offered historian Emma Perez, author of The 
Decolonial Imaginary: Writing Chicanas into History challenges other women-of-color in the United 
States as the key to the future of womanist and Latina theologies. Perez states: It is by strategic 
essentializing that we are able to create an important practice against hegemonic ideologies that define us in 
ways to silence us and control us. Strategic essentializing . . . is a powerful way to find the decolonized 
spaces among ourselves. It does not provide a final destination, but a journey by which we may find our 
‘multiple identities’ so necessary in the fight against colonization. It is the fight … for our own definitions 
and our own decolonizing spaces. 
643 I am using this separate designation as a new identity space that was created by Kwok-Pui-lan in 
Postcolonial Imagination and Feminist Theology published in 2005 that includes the mandate that this 
particular term must be self-named. Just because a feminist’s scholarship may deal with issues of biblical 
hermeneutics, imperialism, globalization, militarism, and postcolonial gender issues of citizenship, 
nationalism, and religion, does not make one a postcolonial feminist. This naming of oneself must be self-
declared as part of one’s academic, political and self-identity commitments. However, understanding that 




broadly; with the understanding that one’s positionality within feminist discourse is self-
named. Feminist scholars-on-the-margins chose to self-name where they want to locate 
themselves and their scholarship and this is a very particular nuance within the feminist 
discourse of religion and academic feminist discourse more broadly. However, this 
chapter recognizes that, just like there is no one way to be a “feminist” there is no one 
way to do feminist theological and ethical scholarship and praxis. One’s intersectionality 
informs both their feminist understanding of themselves and their feminist and/or social 
justice praxis. However, “for some, gender studies leads into a political programme of 
resistance and of change to social structures, and into a personal agenda of troubling and 
affirming one’s identity.”645 
With that being said, Kwok Pui-lan is an Asian feminist scholar of religion 
whose critique of EuroChristian male knowledge as the center of the canon of Christian 
theology has always approached her scholarship with the intent to destabilize “the 
center.” Naming herself a “postcolonial feminist” scholar-of-religion, she utilizes both 
feminism and postcolonial theory as interdisciplinary methods of analysis in her work. 
                                                                                                                                                                                 
“communities,” In Deeper Shades of Purple published in 2006 in Pui-lan’s article “Womanist Vision, 
Womanist Spirt: An Asian Feminist’s Response” she stated “A critical understanding of race theory is 
indispensable in my work as an Asian postcolonial feminist critic and theologian (emphasis mine). We see 
Pui-lan’s language change from Asian postcolonial feminist critic in 2006 in relation to womanism verses 
naming herself in the new fissure of conversation within feminist theology which she began to birth one 
year before. 
644 Russell, The Feminist Dictionary, Third Word, 301. “The term third world was introduced by Alfred 
Sauvy, a French demographer who in 1952 compared the emergence of previously colonized countries with 
the move for independence of the third estate in France at the time of the French Revolution. [sic] In 
theological circles, the term has moved beyond geographical criteria. The Ecumenical Association of Third 
World Theologians (EATWOT), uses the term to describe a ‘social condition characterized by poverty 
surrounding small pockets of affluence with an oppressed majority facing a powerful elite. For EATWOT, 
this designation includes part of the first world where groups of people form an oppressed minority.” 




Pui-lan is self-reflective about the question of “how can she as a scholar of religion and a 
product of Empire, can be ‘in Empire’ but not ‘of’ Empire’?” In Empire of Religion: 
Imperialism and Comparative Religion, white South African comparative religion 
scholar, David Chidester646 seeks to uncover the imperial history of the study of religion 
when he posed this question to his peers. He asks, “Can we (scholars of religion) be in 
the empire of religion but not of it?”647 His answer is complex and provocative in that he 
generates a case throughout his book that showed how “in imperial, colonial, and 
indigenous circulations, knowledge about religion and religions was not merely 
replicated but also recast as alternative knowledge, so circulation could also be a means 
for producing knowledge.”648 Chidester deals explicitly with religion as part of the 
colonial project while other scholars do it implicitly. Like Chidester, Pui-lan books 
Introducing Asian Feminist Theology and Postcolonial Imagination and Feminist 
Theology deal with religion explicitly as part of the colonial project of Empire. Situating 
her scholarship in the overlap between feminist theology and postcolonial theory, Pui-lan 
has created a new discourse called “postcolonial feminist imagination” asking questions 
asked in both postcolonial conversations within the discourse of religion and feminist 
conversations within the feminist discourse of religion. However, I view Pui-lan’s 
greatest contribution has been as a “bridge” between feminist theoethical discourse and 
womanist theoethical discourse as well as a “bridge” between feminist religious discourse 
                                                            
646 See Chapter 3, footnote 141. 
647 Chidester, Empire of Religion, xvi. 




and postcolonial religious discourse. Pui-lan’s early scholarship has always addressed the 
conversation between womanist discourse and postcolonial feminism as an important 
one. In Postcolonial Imagination and Feminist Theology, she stated two important things 
that tied together the conception of this project for this young imaginative scholar. First, 
she stated “While womanist scholars debunk racist, sexist, and classist ideology in North 
America, postcolonial feminist scholars investigate how this ideology plays out or 
mutates and takes shape in another form in the larger global arena.”649 Pui-lan has often 
discussed her early academic training in the burgeoning field of womanism and her 
understanding and involvement as an ally and conversation partner.650 Second, Pui-lan 
stated the following words that resonated most with me as a black feminist liberative 
ethicist who has womanist, public policy/administration, and Human Rights academic 
training. She stated, 
Thus, the histories of the white mistresses and the slave women 
and the experiences of the female colonizers and the colonized 
women must be considered together and read contrapuntally as one 
intertwined and overlapping process. Since slavery and racism in 
America were inseparable from colonial expansion, the struggles 
                                                            
649 Pui-lan, Kwok. “Womanist Vision, Womanist Spirit: An Asian Feminist’s Response” in Deeper Shades 
of Purple: Womanism in Religion and Society, edited by Stacey Floyd-Thomas. New York, NY: New York 
University Press, 2006, (253). 
650 Pui-lan, Postcolonial Imagination and Feminist Theology, 20. Pui-lan stated, “In the past three decades, 
feminist theology has become a multivocal and multireligious movement, a different groups of women 
began to articulate their theology and new voices are being heard. In critiquing the essentializing tendency 
of the early feminist Christian writers, much emphasis has been placed on the politics of identity and 
difference. With the proliferation of these various theological projects, some with new names, such as 
womanist and mujeristas, are there common objectives and goals for the feminist project? Added to this 
confusion is that some have already argued that feminism is passé, and should be replaced by 
‘postfeminism.’ A younger generation of savvy women have called themselves third wave, and seek ‘to use 
desire and pleasure as well as anger to fuel struggles for justice.’ Does feminism have a future in the new 
century? What are the achievements of feminist theology, and what shapes might it take in the cultural 




of black women and other minority women in the United States 
must not be taken as separate from the struggles of Third World 
women.651 
Pui-lan closed this statement with the words of Spivak (quoted in earlier 
chapters) saying, “In fact, Gayatri Chakravorty Spivak has observed, ‘in the struggle 
against internal colonization, it is the African American who is postcolonial (emphasis 
Spivak’s) in the United States’.”652 The second half of Postcolonial Imagination and 
Feminist Discourse offers methodological approaches to feminist postcolonial analysis 
and Pui-lan invites womanists and other women-of-color scholars of religion to join her 
in this burgeoning new discourse of inquiry. Revisiting the role of self-naming, in the 
book Pui-lan honed in on her particular postcolonial positionality by calling herself a 
“postcolonial feminist theologian” understanding that “Third World and Indigenous 
Christian women have been writing theology for some time, though they may not have 
called their theological works postcolonial feminist theology.”653 She also discussed these 
two problematic terms: “feminist” and “postcolonial” and her choice to name her 
scholarship and not name the scholarship of other writers if they do not self-describe their 
work as postcolonial feminism.654 This “naming of oneself” is a feminist act and is 
important because Pui-lan is crafting a space outside ‘the center’ of white feminist 
theology for ‘colonized women’ to re-imagine their scholarship; situate their scholarship; 
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and produce new scholarship. This clarion call by Pui-lan has invited Third and Fourth 
Wave womanists to begin to craft postcolonial womanist scholarship that will be 
important to both the womanist house of wisdom and to postcolonial feminist theoethical 
discourse.  
Like Pui-lan, I seek to identify myself as a postcolonial feminist scholar, rather 
than a womanist. Like Traci West has discussed her approach to womanism, as a black 
feminist approach,655 I have always approached womanism as a black feminist as well, 
because of the nature of how I view the politics of my scholarship and activism. In my 
twenties, the phrase, “the personal is political”656 was the mantra of the feminist 
movement and one that I continue to believe and live by even as a Christian, which 
deeply informs my worldview. Like Pui-lan, I do not view being a feminist and my belief 
in Christianity, as a conflict. Utilizing “postcoloniality” to understand and name myself a 
postcolonial African American feminist has felt more like “home” than womanism.657 It 
is my belief that, Pui-lan’s idea of liberation looks more like postcolonial scholars than 
                                                            
655 See Chapter 1, footnote 54. 
656 “The personal is political, also called the private is political, political slogan expressing a common belief 
among feminists that the personal experiences of women are rooted in their political situation and gender 
inequality.” See: https://www.britannica.com/topic/the-personal-is-political. 
657 I am being self-reflective here. I do not have complete self-insight why this Pui-lan’s feminist 
imagination feels like “home” however my initial thoughts are that I am very much from a solidly middle-
class Black background/neighborhood which I have come to understand was a place of “privilege.” 
However, I use the term “privilege” here loosely because of the internal debates among African Americans 
around “privilege.” However, as an African American woman who grew up in the 1970’s as part of a Black 
privileged class status in the suburbs of Long Island, New York, my family’s “struggle” was to maintain 
our class standing or economics, versus the marginalization of our race and other structural challenges 
faced by lower and underclass Black communities. Interestingly, Deeper Shades of Purple, Pui-lan’s article 
“Womanist Visions, Womanist Spirit: An Asian Feminist Response” begins with the story of meeting Alice 
Walker as a young graduate student in the 1980’s and how she felt when Walker signed her copy of, In 




the idea of feminist scholars because she uses “gender as a category of critical theory as a 
way of understanding our humanity that has emerged with the Enlightenment in the West 
and how it is being questioned.”658 Although she was educated in the United States, Pui-
lan very much considers herself a Third World scholar who must speak from a 
“colonized” experience. Her very presence within feminist theology shifts questions of 
oppression from the concerns of liberation from white male patriarchy to liberation from 
the imperialist West and all of “the West’s” hegemonic ideologies including white 
Western feminism. “The nature of feminist politics in the Third World does not narrowly 
focus on gender inequality and on the freedom and liberation of women. Instead feminist 
struggles are generally seen as a part of the overall liberation of the whole people, but 
with a distinct focus and strategies (emphasis mine).”659 This distinct focus on strategy is 
the central tenet of postcolonial imagination that Pui-lan imported into feminist theology 
to create “guideposts” of doing postcolonial feminist theology. As a postcolonial feminist 
scholar, she scrutinized metropolitan interpretations, including those offered by both male 
and feminist scholars, to see if their reading supports the colonizing ideology by glossing 
over the imperial context and agenda, or contribute to decolonizing the imperializing 
texts for the sake of liberation.660 Pui-lan is academically trained by pioneer white 
feminist theologians and these feminist roots are also reflected in Pui-lan’s postcolonial 
feminist methodology. Pui-lan is a pioneer in First Wave of Asian American feminist 
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theologians. She “create[d] Asian American liberation theologies that adapted the Asian 
American experience and cultural backgrounds by using Asian and Asian American 
theological symbols and images.”661 However, her feminist methodology most closely 
resembles revolutionary feminist theologian, Mary Daly’s feminist re-imagination 
framework662 and reconstructionist feminist scholar Elizabeth Schüssler Fiorenza’s 
                                                            
661 De La Torre, Ethics,128. 
662 Mary Daly was an Irish Catholic woman from Schenectady, New York who became known as a radical 
lesbian feminist with a separatist ideology. Her writings directly attacked patriarchy as oppression and 
religion as patriarchal. Her critique of Christianity was that privatized sin against a male God left no room 
for analysis of the power structures of oppression, such as the church to be viewed as sinful. Daly focused 
on patriarchal religion as authoritarian. She encouraged and even authorized women to become separatists 
if they could adopt a free and radical lifestyle. She believed that “a place set apart” far outweighed 
accusations of escapism because of its dynamic environment for individual and communal self-
actualization for women. This is one of Daly’s strategies to move toward Anti-Church. She called this 
“place set apart” (although always or necessarily a physical place), Sisterhood as Church (I argue a 
“Dialogical Offense”). She also believed that creating a space set apart from a sexist society could create a 
model for the institutional church as a community of liberation. Daly advocated for “exodus” as an aspect 
of sisterhood, with this exodus community as a community with a mission. However, Daly’s separatist 
ideas about liberation for women were layered. She was one of the first feminists who spoke out against 
patriarchal structures including Christianity. This was revolutionary at the time of her writing because 
spoke out against Christianity as part of the larger society ill of patriarchal oppression as a feminist 
theologian not laity. She believed that at its core, the women’s liberation movement was a spiritual 
movement because it aimed to humanize women and therefore “the species.” Through the women’s 
movement, women were offered self-actualization for creative human potential against their oppressors. 
Daly’s ethic of liberation reimagined religious symbolism as freedom from its patriarchal domination. Daly 
also proposed that “suffering” could be reimagined within the struggle for women’s liberation saying 
“Suffering, which has been so highly esteemed in Christianity, will be seen as acceptable, not when 
abjectly and submissively endured, but when experienced in the struggle for liberation.” (124) Daly’s re-
imaging and remythologizing was with good intentions and revolutionary at the time, however, womanists 
and other women-of color feminists theo-ethicists would challenge her re-imaging and ideas of solidarity. 
In her ideas about solidarity, Daly addressed women’s “duality of consciousness” as an aspect of oneness 
of all oppressed groups, advocating sisterhood in the name of combating oppression based on gender. She 
believed that “sisterhood implied polarization for the sake of political oneness to achieve liberation.” 
Daly’s most well-known book, Beyond God the Father (1973) was an argument for rebellion, woman-
space, and the emancipation of the female spirit. Her notable radicalism was embedded in the thought that 
“Christianity was a form of phallicism that symbolically and literally compelled worship of maleness, 
seeking to extinguish the female spirit.” Her writings were considered radical and throughout her writings 
she used terminology that included eroticism and ecstasy to convey her separatist ideas. She unequivocally 
believed that Catholicism and Christianity irreformable for women. It was not simply that the Bible and 
Christianity had been deformed by patriarchy, but they simply were the theological ideology of patriarchal 




hermeneutical privileging of poor women.663 Within feminist theological discourse, Pui-
lan’s work can be viewed as a mechanism that provides checks-and-balances within the 
discourse of feminist theology. She has located her work at the intersection of feminist 
theological discourse drawing on the work of white feminist theologian and womanist 
beginnings but she has uniquely incorporated a decolonizing aspect (which she calls 
postcolonial imagination) into feminist Eurocentric and Western dominance in her texts, 
her praxis, and her call for feminist solidarity. Pui-lan stands in solidarity and liberation 
around issues that African American women experience including the colonial residue of 
slavery, generational gender violence against black female bodies and its social-
psychological trauma, and postcolonial marginalization which includes economic 
                                                                                                                                                                                 
published her radical separatist ideas in Gyn/Ecology: The Metaethics of Radical Feminism (1978); Pure 
Lust: Elemental Feminist Philosophy (1984) and Outercourse: the be-dazzling voyage (1992). 
663 Elizabeth Schüssler Fiorenza is a German-born Catholic feminist theologian. She can arguably be 
considered a Reformist feminist scholar as well as a Reconstructionist feminist scholar. Schüssler 
Fiorenza’s work is situated in the Catholic tradition. However, Schüssler Fiorenza’s contribution to 
feminist scholarship as a reconstructionist is in feminist biblical hermeneutics. In her reconstruction of 
divine inspiration as traditionally applied to the biblical cannon she applied a hermeneutic of suspicion that 
showed how the Holy Spirit’s inspiration has been directly connected to the existing biblical canon. She 
wrote Bread Not Stone: The Challenge of Feminist Biblical Interpretation with the express purpose of the 
critique of biblical patriarchy. As part of her commitment to a reconstructionist feminist framework she 
was one of the first white female scholars of religion to create a feminist biblical hermeneutic. As part of a 
liberating justice approach, she coined the term “kyriarchy” which “means the ‘rule of the Lord’, thus 
comprehending in one word the oppression of gender, race and class. This term has been critical to the 
work of feminist and postcolonial scholars and continues to be used today. Schüssler Fiorenza can be 
considered the white feminist theologian that began her feminist theology with women-of-color in mind, 
more than her counterparts. Her direct critique of patriarchal oppression was not just viewed through the 
lens of gender like other white feminist theologians, but also class and capitalism. She stated, “Patriarchy 
defines not just women as ‘the other’ but it also defines subjugated peoples and races as ‘the other’ to be 
exploited and dominated in the service of powerful men.” At the time of her writing, this was not the 
framing thought of feminist theology. Patriarchy was critiqued in how it oppressed white women and the 
limitations of their moral agency both in society and the church. In essence, Schüssler Fiorenza, was ahead 
of the conversation; and because of her ideas she led this aspect of the conversation in the field. She was 
openly expressed that “women of color or poor women are doubly and triply oppressed in capitalist 
patriarchy.” In her work, she continued to consistently give hermeneutical privilege to poor women. Her 
work made great inroads for feminists-of-color in the field of religion. Decades later, a Third World 
feminist scholars would take Schüssler Fiorenza to task on her yet, still privileged methodology but the 




inequality.664 As an Asian American feminist I believe that she would agree with the need 
for the Intersectionality Movement and the Black Lives Matter Movement that both help 
to legitimize the humanity of African American women and other marginalized groups in 
the United States. 
Chandra Talpade Mohanty and White Feminist Discourse 
This chapter is also important to this project because white Western feminist 
dynamics can be found in the scholarship of early feminist scholars of religion like, 
Elizabeth Schüssler Fiorenza, Letty Russell, and Rosemary Radford Ruether. As a black 
feminist, my activism is informed by womanist religious wisdom within religious 
discourse, but my public policy and public administration degrees informs my 
perspective as a “macro” thinker. I view Mohanty’s transnational feminist scholarship 
and leadership as a strategy of “Dialogical Offense,” shown in Chapter 2: as an individual 
leading a collective community in their trajectory of scholarship as sustained resistance 
for the purpose of praxis as an example of a “Dialogical Offense.” Chandra Talpade 
Mohanty is a contemporary postcolonial and transnational feminist theorist whose 
scholarship challenges postcolonial assumptions and imperial hegemony. “Forging vital 
links between daily life and collective action and between theory and pedagogy, Mohanty 
has been at the vanguard of Third World and international feminist thought and activism 
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for nearly two decades.”665 Mohanty’s scholarship is important to the discussion of 
feminist postcolonial religious discourse because her scholarship is important to Pui-lan 
and other scholars of religion doing postcolonial feminist analysis. Mohanty’s 
scholarship highlights foundational issues for women-of-color feminists that are often not 
addressed in Western white feminist discourse. These foundational issues include, 1) the 
issue of the definition and use of the word “feminism/feminist” for a woman’s given 
context and; 2) the/their “feminist agenda.” A pioneer in Third World Feminist 
scholarship, Mohanty and other Third World feminist scholars (postcolonial and 
transnational) address issues of patriarchy and gender oppression and their interplay with 
other forms of oppression, such as, dominance, and hegemony such as colonialism, class, 
and gender; imperialism; issues of nationalism, citizenship and racial formation; and 
multinational production and social agency. These issues are in addition to foundational 
issues or race, class, and gender/gender identity for women-of-color feminists. 
Mohanty’s landmark article “Under Western Eyes: Feminist Scholarship and 
Colonial Discourses,”666 first published in 1984 provided a provocative critique of 
Western/First World Feminism calling into question its power and representation over the 
monolithic construction of the “Third World woman” in need of saving.667 A pioneer in 
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Third World Feminist scholarship, Mohanty and other Third World feminist scholars 
address issues of patriarchy and gender oppression and their interplay with other forms of 
oppression, dominance, and hegemony in relation to social agency. These are also 
important issues of analysis in addition to foundational issues for women-of-color 
feminists. 
Mohanty’s scholarship and other Third World Feminist responses include the 
ongoing struggle to counter oppression by Western Feminist discourse that is informed 
by a “cross-culturally, singular, monolithic notion of patriarchy or male dominance”668 
and its inherent assumptions and binaries that have produced what Mohanty calls the 
“third world difference.”669 Mohanty’s critique called the “third world difference” is that 
it is a reductive and homogeneous starting point and is, 1) ahistorical, and, 2) 
appropriates and colonizes women in Third World countries. It is a “discursive 
homogenization and systematization of the oppression of women in the Third World”670 
through which power is exercised in Western feminist discourse that marginalizes their 
experiences and positions them as victims of a colonial process. “The third world 
difference” is central to Mohanty’s argument because by 1) naming this collective 
                                                                                                                                                                                 
native women under the pretext of freeing them from oppression by their own men. First World White 
feminists have continued this “intervention” by assigning themselves as the “saviors” of 
brown/veiled/oppressed Third World women through the vehicle of a global feminist agenda. Third World 
Feminists like Mohanty and others are fighting within the academic and political global feminist movement 
to position Third World Women to give voice to their own feminism, feminist praxis, and analysis of said 
praxis with the understanding that contextualities matter. 
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oppression, and 2) by defining this power she demonstrated that “naming and defining 
oppression” is an act of resistance, reminiscent of Williams’ strategies of “Dialogical 
Offense.” At the conclusion of her article, Mohanty’s literary analysis showed the 
correlation of the dominance by Western feminists within feminist discourse to the 
representation of the ‘Other’ in Western Humanist discourse. “In other words, it is only 
insofar as ‘Woman/Women’ and ‘the East’ are defined as Others, or as peripheral, that 
(Western) Man/Humanism can represent him/itself as the center. It is not the center that 
determines the periphery, but the periphery that, in its boundedness, determines the 
center.”671 By demonstrating this power dynamic Mohanty pointed to a colonialist move 
made often by white Western Feminists. Within the discourse, they have created the 
“third world woman” as a singular monolithic group that never rises above saving and 
whose very existence re-centers them. Their ethnocentric assumptions about “woman” as 
a category based on gender is absent of other contextual dynamics and based on Western 
standards of female experience. Western feminist discourse has “discursively colonize[d] 
the material and historical heterogeneities of the lives of women in the Third World, 
thereby producing/re-presenting a composite, singular, ‘third world woman’ – an image 
which appears arbitrarily constructed, but nevertheless carries with it the authorizing 
signature of Western Humanist discourse.”672 This dynamic can be seen in the 
scholarship of early feminist scholars of religion, such as Elizabeth Schüssler Fiorenza, 
Letty Russell, and Rosemary Radford Ruether. 
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Mohanty critiqued this feminist mode of analysis as inscribed in power and 
central to the political problems with global feminism because of its political 
implications. Global feminism posits Third World women as traditional (veiled), 
ignorant, backward, domestic, and sexually oppressed. This is Mohanty’s “third world 
difference” at work. Thus, it produces images or tropes, like “the veiled” third world 
woman that has become the basis of the connections between First and Third world 
feminists. This was discussed earlier in this project when analyzing the gendered-
patriarchal between European imperialist women to African woman on both the continent 
of Africa and its carry-over to North American colonialism. Mohanty’s thesis was to 
show that the production of the singular monolithic subject of the “third world woman” 
produced by Western feminist texts is an appropriation and codification of scholarship 
and knowledge by Western feminism.673 White feminist scholars of religion have not 
been exempted from re-inscribing the “third world woman.” Like, Edward Said showed 
the Academy through Orientalism, Mohanty likewise developed her argument in “Under 
Western Eyes” becoming a foundational text for feminist postcolonial scholars. Through 
their work, both Mohanty and Said have demonstrated that there is no apolitical 
scholarship; all scholarship is inscribed in power relations. Understanding how “Under 
Western Eyes” framed the discussion on how feminism, particularly global feminism has 
responded to issues of postcolonialism and imperialism. Third World feminism is the 
term that has become a response of resistance to global feminism in which Eurocentric 
norms and power inscriptions is a systemic problem within imperialism. 
                                                            




Section III: “Dialogical Offense” Solidarity Reimagined and led by Women-of-Color 
Prison “Reimagination” as an issue for “Dialogical Offense” Feminist Solidarity 
In 2003, feminist scholar and social justice activist Angela Y. Davis, wrote an 
important book titled, Are Prisons Obsolete? As a respected scholar/activist, self-named 
feminist, and woman-or-color, Davis’ book was important to many disciplines and 
activist circles then and now. In this book, she was deliberate in naming Chapter Four 
“How Gender Structures the Prison System” where she teased out the importance of 
feminist intervention around the issue of Prison Reform and the growing prison industrial 
complex in the United States. Davis stated, 
Addressing issues that are specific to women’s prison is of vital 
importance, it is equally important to shift the way we think about 
the prison system as a whole. Certainly women’s prison practices 
are gendered, but so, too, are men’s prison practices. To assume 
that men’s institutions constitute the norm and women’s 
institutions are marginal is, in a sense, to participate in the very 
normalization of prisons than an abolitionist approach seeks to 
contest. Thus, the title of this chapter is not “Women and the 
Prison System,” but rather, “How Gender Structures the Prison 
System. Moreover, scholars and activists who are involved in 
feminist projects should not consider the structure of state 
punishment as marginal to their work. Forward looking research 
and organizing strategies should recognize that the deeply 
gendered character of punishment both reflects and further 
entrenches the gendered structure of the larger society.674 
In 2003, Davis was a strong voice against globalization and issues of the 
Occupy Movement,675 and the rising moral and unjust structures and systems that helped 
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to widen the gap between economic disparities based on race, gender, class.676 She stated, 
“The exploitation of prison labor by private corporations is one aspect among an array of 
relationships linking corporations, government, correctional communities, and media. 
These relationships constitute what we now call a prison industrial complex.”677 As 
womanists, feminists, and other scholars whose scholarship focuses on intersectionality, 
they will also seek to re-imagine how “gender” structures the prison system and the 
contemporary prison industrial complex. Intersectionality as a lens of analysis provides a 
complex ontology of ‘really useful knowledge, which systematically reveals the everyday 
lives of black and ethnic women who are simultaneously positioned in multiple structures 
of dominance (courts/municipal, jails/state, prisons/state & federal) and power as 
gendered, raced, classed, colonized and sexualized ‘others’.678 This project tried to 
highlight the “colonized” oppression of Black women in the United States within its 
structures of dominance governed by public policies. 
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“Invisibility” because of Capitalist Exploitation as an issue for “Dialogical Offense” 
Feminist Solidarity 
Womanist Emilie Townes said “just because folk espouse solidarity does not 
mean they either know it or mean it.”679 We must take into account that many Western 
white females espouse feminist solidarity but in material reality have no understanding of 
what solidarity actually is or may have not understand “how” to be in solidarity with 
people who occupy marginalized social location. There is no “one size fits all” global 
ethic of solidarity that will address the multifaceted intersections of the global neoliberal 
capitalist imprint on foreign peoples and nations. Likewise, there will be no “one size fits 
all” act, policy, or legislation that can address the needs of all marginalized women-of-
color. An investment in feminist solidarity should begin here at home in the United States 
and strategize about how financial institutions and transnational business corporation 
should be accountable to marginalized workers, who are often poor women-of-color. This 
is no easy undertaking but this conversation should be happening here in the United 
States where a feminist agenda should include taking a stand against neoliberal interests. 
White feminist theoethical scholars have proposed solidarity through their 
theoethical feminist roots discussed earlier in this chapter through the feminist categories 
constructed by Anne Clifford. For example, in Solidarity Ethics: Transformation in a 
Globalized World,680 ethicist Rebecca Todd Peters employs principles of “mutuality” as 
discussed a methodology for global feminist analysis and solidarity. However, feminist 
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solidarity with the poor “at home” must be taken more seriously. This is why the 
scholarship and activism of feminists-of-color is critical to taking the lead of 
“reimagining” a feminist agenda. The book Anticapitalist Feminist Struggle and 
Transnational Solidary: Chandra Talpade Mohanty, is a transcript of an interview of 
Mohanty by Jesper Nordahl. Mohanty stated, 
We need to widen the range of how we understand the profoundly 
devastating effects of capitalist exploitation, because the 
surveillance industry and the criminalization industry are totally 
connected to the way that labor is organized in this country, and 
the way it is organized around the world.681 
The current state of economic inequality in the U.S. may be the worst time to 
work toward a global ethic of solidarity. Marginalized Americans are surviving and 
middle class Americans are struggling to maintain their middle class lifestyles. More 
importantly, the elite and the privileged are ever more vigilant about maintaining their 
wealth because of the political and economic finger-pointing that permeates the air as a 
result of the Occupy Movement, MAGA, Black Lives Matter Movement, and COVID-
19. This ongoing investment of wealth would go toward developing the structural 
analysis and accountability that Peters talks about in her solidarity ethic. Women-of-color 
feminists must be at the forefront of this domestic feminist agenda. The elite of the First 
World would be required to make a social investment in solidarity “at home.” The 
structural analysis would strive to continue to reinvent a social system that eradicates 
domestic poverty. This can be done through “Dialogical Offense” strategies that 
                                                            





challenge a white feminist agenda. These are some of the goals of the Intersectionality 
and the Black Lives Matter Movement. A social investment in solidary would have to be 
multifaceted in its structural analysis. As I have discussed earlier, the structural analysis 
would have to include the analysis of both racism and patriarchy within a free-market 
economic system, including the role and benefits of white females in a system that 
privileges their whiteness. This analysis would no doubt find that the free market 
disproportionately discriminates against women-of-color. The free-market system allows 
for men to make more money than women for the same job. It disproportionately 
allocates women into lower wage jobs and punishes women monetarily for maternity 
leave and other family related absences. A radical witness of solidarity for the poorest of 
the poor in America would be a stand against patriarchy and misogyny in all its forms. 
“Theologian Sallie McFague682 points out that few [people] realize that only 30% of the 
global population are white, only 20% are not struggling with poverty and less than half 
(48%) are male.”683 Standing in solidarity with marginalized women in the U.S. is a 
social justice movement that would provide translatable dividends toward a global ethic 
of solidarity because of the following: 
If you are white, affluent, and male, and the typical human being is 
a poor woman of color, the typical human does not live like you 
and probably doesn’t share your assumptions about how the world 
works. If you are white, affluent, and female, the majority of the 
world’s women experience a gender identity grounded in class and 
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race subordination, the typical woman does not look like you or 
live like you, may not think like you, and certainly does not know 
your experience of gender grounded in class and race privilege.684 
An ethic of solidarity with the global poor will prove to resemble an ethic of 
solidarity with poor women-of-color in the United States. Mastery of liberative social 
justice strategies that address race, gender and class must be at the heart of an ethic of 
solidarity for it to have “true merit.” “Dialogical Offense” “gives merit” to a feminist 
ethic of solidarity because it recognizes and resists racist-gendered hegemonic dominance 
within feminism. 
Today, America’s poorest of the poor has many faces but they remain invisible 
to the eyes of “the privileged.” Latina feminist Daisy Machado described the realities of 
the “feminization of migration.” Machado discussed the hardships of the realities of the 
lives of hundreds of thousands of women who are immigrant and/or undocumented and 
how they remain marginalized, voiceless, and invisible here in the United States. They 
are in the United States and often work as maids or nannies for privileged Americans. 
Are these women not worthy of solidarity from privileged American citizens? Machado 
says “I think it is this U.S. historical imagination that has made these women so ‘Other’ 
(because they are foreign-born or because they are not citizens) that they have lost their 
humanity to the dominant culture, they have become invisible, and they can be 
ignored.”685 Machado brings to light that First World white privileged feminists have not 
stood in solidarity with women marginalized women here at home. First World privileged 
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women have the luxury of not seeing the economic poor whom they may even employ. I 
would argue that the experiences of other women-of-color in America, Black, Hispanic 
and Native American are likewise invisible to privileged Caucasian women. As discussed 
throughout this project, Caucasian women have a privileged experience of gender, often 
making them oppressors of women-of-color. Their feminist commitment must include 
capitalist exploitation of poor women-of-color in the United States before they can claim 
a “sisterhood” of a transnational feminist agenda. 
A Commitment to Interreligious and Interfaith Scholarship as an issue for “Dialogical 
Offense” Solidarity 
In her book, Globalization, Gender, and Peacebuilding: The Future of 
Interfaith Dialogue,686 Kwok Pui-lan stated, “In the modern colonial period, Christian 
churches colluded with colonialism through their ‘civilizing’ the natives, by 
superimposing Western norms and cultures on other peoples.”687 This project showed 
how this colonization of Africans happened on the North American continent during 
early U.S. colonial nation-building. While Third and Fourth Wave womanist projects 
have challenged the Christianization of the womanist of wisdom. This project only seeks 
to highlight Christianity (religion) as a system that was in collusion with other political, 
social, and economic systems that colonized Africans as they were imported to North 
America as an aspect of their civilizing for the purposes of economic exploitation. 
Christianity as a religion and its historical-to-contemporary interplay with African-
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Colored-Negro-Black-African American people is beyond the scope of this project. But 
Pui-lan’s statement highlights Christianity’s imperialist hegemony as a Western norm. 
With this in mind, even though White Western feminists, may “mean well,” “to surrender 
their heritage, is to surrender their power.”688 Schüssler Fiorenza is an example when a 
white feminist utilized a heuristic model that reclaimed Christian history for white 
women as equal partners, they thereby become equal oppressors with patriarchy and its 
androcentric practitioners, which was the point of “gendered-patriarchy” section of the 
discussion of the system of Patriarchy within NE(X)US. In Postcolonial Interpretation of 
the Bible, Musa Dube paid homage to Schüssler Fiorenza’s feminist biblical hermeneutic 
but gave a dense and layered analysis of the way that Fiorenza created an “oppositional 
democratic imagination” vis-à-vis white women. Schüssler Fiorenza’s feminist biblical 
hermeneutic elevated the “White Lady” as Christianity’s primary civilizing force among 
the savages.689 This type of reordering of power where white women put themselves on 
the top of the hierarchy is precisely why women-of-color feminists, Third World 
feminists, and transnational feminists need to remain diligent- take a posture of “offense” 
across their disciplines and resist white female hegemonic interpretation(s) of the 
category “woman”, “female” and “feminine.” A feminist religious discourse that is 
“colorized” would have womanists, Latina feminists, and postcolonial feminists of all 
faith traditions as primary “voices” in its scholarship and feminist praxis associated 
within their respective sub-disciplines within the discourse of Religion. The scholarship 
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of Musa Dube is an excellent example within biblical hermeneutics. Pui-lan is her 
contemporary in feminist theology and they are inviting the “voices” of other feminists to 
the struggle against white feminist scholars who are trying to continue to shape a 
monolithic feminist voice and movement that re-inscribes white Western norms. 
Conclusion 
In The Ethics of Gender, Parsons discussed “ethics as a deliberative practice.” 
This is central to understand when also considering “the ethics of gender” as a 
deliberative practice. This deliberative practice is when feminists and allies address the 
category of one’s subjectivity through idea of “humanity” outside of its Enlightenment 
roots. Parson's stated, 
Because the question of gender appears with our humanity, 
because it has come to be woven into the fabric of our self-
understanding, to think of the ethics of gender is to be continually 
reminded of this exposure, this openness into which our being 
human is called. To follow the lines of enquiry that emerge with 
postmodernity, is to ender anew into an interpretive work in which 
the deliberative practice that is ethics may come into its own in 
another way.690  
With this statement in mind then, transnational feminist ideals are supposed to 
challenge the norms within the “ethics of gender” from different imperial encounters. 
Today, within the transnational feminist movement is the underlining presumption that 
women are not victims but can and should be active participants for their specific 
contextual liberation. In Decolonizing Methodologies, Research and Indigenous 
                                                            




Peoples,691 Linda Tuhiwai Smith stated that an Indigenous (Third World) Research 
Agenda must include the circular praxis with North; East; South; and West components 
of Healing; Decolonization; Transformation; Mobilization respectively (see Figure 6). In 
Smith’s model, Decolonization is one of a four-prongs of the researcher’s circular model 
and includes political, social, spiritual, and psychological components. Smith’s model of  
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The Indigenous Research Agenda identifies these four parts of Decolonization are 
necessary for “the colonized” to move through the stages of Survival, Recovery, and 
Development with Self-Determination as their goal. Smith is an echo of Frantz Fanon’s 
“mental life in sickness and in health of colonized people” and Delores Williams’ 
construction of the term “demonarchy” which together is a powerful mixture of 
“Dialogical Offense” strategies that provide an example of the development of a political 
philosophy of for decolonization that Smith herself may not have intended, but this 
project recognizes as a “Dialogical Offense.” 
Colonial residue can be found in the bowels of white Western feminism. White 
feminist scholars of religion are not exempt from the power dynamics of the past. 
However, what was once a white female dominated feminist discourse is becoming a 
more rigorous and multilevel conversation that includes women-of-color. Feminism is 
now a global conversation and “women in the Third World can broaden the scope of 
womanist analysis so that it can make concrete connections between racism in the 
domestic situation and America’s dominance in the World.”692 These conversations more 
concretely dissect and analyze the connections between patriarchy, militarism, violence 
and economic domination. It is with this type of nuanced critique that white colonial 
feminism must wrestle with if it seeks to be representative of a feminism that includes 
women-of-color who have been colonized through European or U.S. colonialism. This 
project is one such example. Feminists-of-color must be at the forefront of the domestic 
and global feminist movement, both in design and praxis. More importantly, feminists-of-
                                                            




color in the discourse of religion can play a critical role at the forefront of the global 
feminist movement, both in scholarship and praxis for several reasons. 
First, There must be a diversity of feminisms,693 responsive to the different 
needs and concerns of different women and defined by them for themselves. This chapter 
has given only a glimpse into the diversity of feminisms within the discipline of religion. 
Feminist scholars of religion can be of service in showing diversity within its context. 
This was one of the goals of this project. Solidarity built around the diversities between 
colonial oppression and gender oppression is an important first step in articulating and 
acting upon an academic and political agenda.694 A global feminist conversation in the 
academy must allow Third World women to define feminism within their own context of 
intersections of race, gender, class, colonialism/postcolonialism with their context being 
defined within issues of statehood and citizenship which has religious and cultural 
systems within these. Examples of “Dialogical Offense” strategies used by other scholars 
as discussed in Chapter Two can be of service here. 
Second, “The post-national paradigm that how we assess cultural identity must 
be rethought through a transnational and global lens that rejects U.S.-centric scholarship 
that privileges U.S. exceptionalism.”695 Transnational feminism seeks to create a 
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movement, both academic and political that recognizes race, gender, class colonialism 
and imperialism as a sources of oppression for women in the United States and beyond. 
“Internationally orchestrated exploitation bears on the oppression of women in the Third 
World as much as patriarchy does in their societies.”696 Feminist scholars of religion can 
be of service here with their liberation methodologies that include and prioritize gender 
oppression and inequality based in colonialism, neocolonial, and postcolonial origins. 
Third, First World women must challenge the racism of their communities and 
acknowledge and struggle against the complicity of their communities in the oppression 
of Third World women. As part of their complicity, First World women, including 
women-of-color must recognize and acknowledged the colonial legacy of women within 
the global context. Often white feminists have a presumption that patriarchy and 
oppression from men is the ultimate liberation for all women. “It is a totally ahistorical 
assumption often nourished by contemporary images that women in the Third World 
have somehow been more oppressed by an indigenous patriarchy than women in the 
West.”697 This is critical for white feminists to recognize within First World feminism. 
For white women, including white feminist scholars of religion, liberation from men is 
their primary goal of liberation, however, First and Third World women-of-color 
feminists understand the interplay of race, gender, and class, thus the academic and 
political production of Black feminism,698 Chicana feminism,699 and Asian feminism.700 
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Womanists, Latina-Feminists,701 and Postcolonial scholars of religion can be of service 
here. Because through their writing they have addressed the idea that “it is critical to 
clarify the fact that egalitarian relations between women and men are not an imported 
Western value and that, instead, the reverse is true. Egalitarian relations or at least 
mutually respectful relations were a living reality in much of the world in precolonial 
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and Chicana Feminists employ Anzaldúa’s Borderlands and Nepantla theory. For absolute clarity, I will 
quote Anzaldúa’s words respectively for each theory. To understand what scholars have appropriated the 
terms to mean for their analysis. Speaking of Borderlands and Nepantla as a space of theoretical resistance 
Anzaldúa states: “At some point, on our way to a new consciousness, we will have to leave the opposite 
bank, the split between the two mortal combatants somehow healed so that we are on both shores at once 
and, at once, see through serpent and eagle eyes. Or perhaps we will decide to disengage from the dominant 
culture, write it off all together as a lost cause, and cross the border into a wholly new and separate 
territory. Or we might go another route. The possibilities are numerous once we decide to act and not react. 
“Nepantla” theory is what Anzaldúa names this space, saying: “Bridges are thresholds to other realities, 
archetypal, primal symbols of shifting consciousness. They are passageways, conduits, and connectors that 
connote transitioning, crossing borders, and changing perspectives. Bridges span liminal (threshold) spaces 
between worlds, spaces I call nepantla, a Nahuatl word meaning tierra entre medio. Transformations occur 
in this in-between space, an unstable, unpredictable, precarious, always-in-transition space lacking clear 
boundaries. Nepantla es tierra desconocida, and living in this liminal zone means being in a constant state 
of displacement--an uncomfortable, even alarming feeling. Most of us dwell in nepantla so much of the 
time it’s become a sort of “home.” Though this state links us to other ideas, people, and worlds, we feel 
threatened by these new connections and the change they engender. Nepantleras are described as threshold 
people, agents of change, spiritual activists who employ liminal states of consciousness and ways of 
thinking as they enact their visions.” For the purposes of this project, Anzaldua scholarship is an example 
of a “Dialogical Offense” but with a very specific causal “nexus” that is culturally defined that I cannot 
speak to as an African American heterosexual woman. The landmark book Borderlands speaks to a very 
specific cultural feminist identity and should be the primary text concerning Latina and Chicana Feminist 




times, which was far from the case in Western culture.”702 Global solidarity between First 
and Third World feminists is imperative to address ongoing contextual imperialist and 
postcolonial issues. “Dialogue” is critical and white feminist scholars must share their 
access to modes of productions of knowledge and information. Western feminist praxis 
prides itself in the idea that “the personal is political” but the better mantra is that “your 
gendered context” determines your political feminist agenda. Transnational Feminist 
solidarity must include “Dialogical Offense” strategies. For example, “Inserting ‘the 
transnational’ in discourse on African American women creates a space to reconstruct 
family and community in ways that fulfill African American women intellectually and 
socially; the transnational allows them to imagine home spaces right here in the United 
States.”703 This project’s goal was to re-imagine “the category black woman” as a hybrid 
(colonial-to-postcolonial) in the United States and in transnational feminist scholarship as 
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CHAPTER 6: “DIALOGICAL OFFENSE”: A NECESSARY POSTURE 
Dialogue must be understood as something taking part in the very historical 
nature of human beings. It is part of our historical progress in becoming human beings. 
That is, dialogue is a kind of necessary posture to the extent that humans have become 
more and more critically communicative beings. Dialogue is a moment where humans 
meet to reflect on their reality as the make and remake it. Something else: To the extent 
that we are communicative beings who communicate to each other as we become more 
able to transform our reality, we are able to know that we know, which is something more 
than just knowing.704 
Offense (noun): 1.the team that has the ball (or puck) and is trying to score. 2. 
The action of attacking an enemy. 
Conclusion 
According Shor and Freire, dialogue is necessary to understand our humanness. 
Yet, this dialogue (for humanness) also requires a “necessary posture.” For African 
American women, this posture must be one of “offense,”- dialogue from a position of 
collective resistance that is active and strategic against an enemy that has never valued 
our humanness. For this offensive dialogue, this project has given the umbrella 
nomenclature “Dialogical Offense.” However, “Dialogical Offense” is not the action of 
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“re-claiming” our humanity because African American women cannot “re-claim” 
something that was never given to them. As part of a U.S. nation-building project, 
Eurocolonial institutions colonized the humanness, moral agency and subjectivity of “the 
category black female.” This project and other “Dialogical Offense” projects seek to 
“claim” postcolonial agency because “colonial” agency and humanness, in this project, of 
African woman was constructed and constrained through the systems of their colonizers. 
This project utilizes a postcolonial womanist methodology because of its offensive 
posture with an intended “act” of resistance against “the colonizer,” named as U.S. 
criminal justice polices through the use of the interdisciplinary lens of womanist, feminist 
theoethical imagination, and postcolonial discourse. 
This project’s postcolonial lens is rooted in the anticolonial scholarship of Jean 
Paul Sartre. Sartre, rejected Marx’s argument that consciousness is determined by the 
world, proposing instead that “freedom” is the central characteristic of the condition of 
being human. Additionally, Shor and Freire remind us that “dialogue” is part of our 
historical progress of being human. African women were never in “dialogue” with their 
colonizers, therefore contemporary scholars and activists must engage in dialogical 
offensive conversation with what womanist discourse calls structural evil. Structural evil 
presents itself as normative, but disenfranchises black women and her children. Delores 
S. Williams named this demonic operational evil- “demonarchy.” This project extended 
Williams scholarship around ‘the colonization of female mind and culture’ through the 
systems that continue hegemonic colonization known as federal, state, and municipal 




federal War on Drugs; state level Stand Your Ground Laws; and municipal over-
enforcement of mandatory minimum sentencing toward black women as ongoing 
colonization of “the category black female.” 
In agreement with Sartre, the presence of African American women in the 
United States does not make them “free” because early colonial systems colonized “the 
category black woman.” Therefore, more specifically, “freedom” for African American 
women who encounter the criminal justice system must be “dialogical” and “strategic” 
with a sustained posture of resistance by scholars who fight for the recognition of the 
humanity, moral agency, and civil rights of these women. Womanist discourse includes 
the tenet of flourishing for both individuals and communal survival of Black people. This 
project argued however, that womanist discourse was insufficient to discuss African 
American women as both colonized and (post)colonial subjects and argued that an 
interdisciplinary methodology that this project named postcolonial womanist 
imagination, had to be created. This methodology holds in tension womanist discourse 
and postcolonial theory, starting with Sartre’s early anticolonial scholarship ‘Colonialism 
as a System.’ In this speech turned article, Sartre reminded both “the colonizer” and “the 
colonized” that colonialism is a system that determines the language and stereotypical 
formulas of each particular individual colonist. Whichever side you are on; colonialism is 
learned behavior. Sartre did not mean that there was a single colonial system everywhere 
and at all times, but rather that colonialism represented a deliberate and systematic form 
of exploitation that could be analyzed as such. This is the approach that this postcolonial 




The “enemy” or mechanism of colonization was identified in this project as the 
imbrication of colonizing systems that was given the name (or acronym) NE(X)US, to 
denote the “new European Xistence in the United States” to the negation of all “Others” 
as it built its national identity around the ethos of Manifest Destiny. In the book Stand 
Your Ground: Black Bodies and the Justice of God, womanist Kelly Brown Douglas 
reminded contemporary Americans that the current stand-your-ground culture in America 
today is how the narrative of Anglo-Saxon exceptionalism is being maintained. Through 
the explosion of the prison industrial complex, black bodies are once again being returned 
to an unfree space. “The narrative of Manifest Destiny is the policy side of America’s 
narrative of Anglo-Saxon exceptionalism. It is a mission to make good on the 
exceptionalist claim.”705 
Degradation and marginalization from African captivity to the shores of the new 
republic created and ensured attack on black female bodies as normative interactions that 
would become the seed of the invisible womanhood of the black female. African 
American women have been denied their humanness since their arrival to North 
American shores. Therefore, a necessary posture for humanness and survival must be one 
of an offensive position, or offensive scholarship that positions African American women 
as having conquered the “gateway of depravity”706 that brought them to the continent. 
This project gave the name of this “necessary posture” (per Shor and Freire) the 
collective umbrella of recognizable strategies of resistance by scholars-on-the-margins, 
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“Dialogical Offense.” Under this collective nomenclature, this project’s creation and 
naming of NE(X)US as a postcolonial womanist “tool” or furnishing in the colonial room 
of the womanist house of wisdom centers colonialism as the core oppression in which 
race, gender, and class hierarchies are anchored in the North American context. In this 
project, this deeply embedded interplay is viewed as a narrative of internal colonialism of 
African American women that has direct ties to the reconfigured model of colonization 
today that this project identified as criminal justice policies. The federal War on Drugs, 
the State sanctioned surveillance of black bodies through the use of Stand Your Ground 
Laws; and municipal implementation of the overuse of mandatory minimum sentences 
for Black women who encounter the criminal justice system. 
The colonizers used the political system of Manifest Destiny, the social system 
of gendered-patriarchy, the economic system of Slavery, and the religious system of 
Christianity to inscribe their Eurocolonial “imprint” on the African woman that began 
from an orientalist position of imperialism. Bringing African women to the shores of the 
new republic also brought Eurocolonial imperialist biases and preconceived ontological 
characteristics that would frame the African female body as aberrant, unworthy, vile, and 
abject.707 These are just some of the adjectives that have been forced upon “the category 
black female” that have helped to deny our humanity and create historical invisibility in 
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the secondary position, or bottom of the binary White/Black in the category of 
“womanhood.” The humanity of African American women was denied by Euroamerican 
colonizers including white female co-conspirators who sought to usurp “womanhood for 
themselves” at the cost of all other female gendered bodies of color- Native, and African. 
This project’s thesis is that the U.S. metanarrative and colonial nation-building 
project has included utilizing criminal justice policies as colonizing apparatuses built 
upon normalized institutional tyranny toward African American women and as a result 
construct and constrain their humanness, moral agency, and subjectivity by dehumanizing 
and demonizing them as undeserving “subaltern” subjects when they encounter the 
criminal justice system. This project is timely in womanist discourse and postcolonial 
discourse because it demonstrates how a postcolonial womanist methodology can be 
utilized as an interdisciplinary lens in which to view multiple oppressions in a very 
specific way. As a postcolonial womanist methodology, NE(X)US does two very specific 
things. First, it names African American women colonial subjects. Second, it centers 
colonialism, defined as the imbrication NE(X)US, within womanist discourse, arguing 
that race, gender, and class are constructed categories and positionalities with roots in the 
U.S. colonial nation-building project. Finally, the naming of the imbrication NE(X)US 
showed how race, gender/gender identity, and class were constructed through the U.S. 
internal colonial systems that were intentional in their creation of hierarchal taxonomies 
that oppressed and continue to perpetuate oppression of African American women. 
This project’s “Dialogical Offense” strategy introduced an interdisciplinary tool 




postcolonial imagination created by Asian feminist theologian Kwok Pui-lan. Pui-lan 
outlined the three phases of postcolonial feminist imagination as historical, dialogical, 
and diasporic. It is from her second phase, dialogical imagination, that the nomenclature 
“Dialogical Offense” was conceived. “Dialogical Offense” is constructed as a liberative 
ethics model, per the scholarship of Miguel De La Torre but patterns its “movements” of 
Analysis, Redress, and Ortho-praxis from Pui-lan’s “mapping” design of postcolonial 
feminist imagination. This project’s methodology is a postcolonial approach to 
womanism in that it wraps the imbrication of the colonial systems that it has named 
NE(X)US around womanist methodological tenets when discussing African American 
woman who encounter the criminal justice system as “colonial” and “postcolonial” 
subjects versus “presumed guilty” perpetrators. This is an example of one type of 
womanist theoethical methodological approaches which is the use of metaphorical 
language and imagery that commits womanists to utilizing rich linguistic exercises, and 
use of black female imagination, metaphors, and myths. NE(X)US is constructed in this 
womanist legacy. The creation of the imbrication that this project has named NE(X)US is 
an example of womanist methodologies that do holistic analysis to the approach of 
theology and ethics. “Of great import to the ongoing intellectual life of womanism is our 
commitment to move our scholarship from the peripheries of various fields while 
simultaneously making our way of seeing, saying, and doing accessible to audiences that 
extend beyond academe.”708 
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This “Dialogical Offense” project was written to inform and influence not only 
womanist scholarship but to also “dialogue” with feminist theoethics and the discourse of 
transnational feminist discourse. Collectively, a “Dialogical Offense” praxis of Solidarity 
between the scholarship of these three discourses can create a movement that causes 
feminists, policymakers, scholars, and activists to revisit internal colonization of black 
women who encounter the criminal justice system because these black women are still 
being perceived through outdated social tropes and many have lost their lives. Sandra 
Bland, a black woman who encountered law enforcement through a routine traffic stop is 
one such example. 
The text Postcolonial Studies: the key concepts defined a term called “double 
colonization” that is applicable to conclude this project. It discussed how postcolonial 
nationalisms do not necessarily alleviate Empire and the male domination of patriarchy 
but may entrench rather than dismantle the power of patriarchy, so that women’s struggle 
against colonial domination often continues after national independence.709 After 
Emancipation from slavery black women endured the neocolonial periods of 
Reconstruction, Jim Crow, Civil Rights & Black Power only to find that the perpetuation 
of gender bias and their “double colonization” continued during these eras. The War on 
Drugs perpetuated a war of enforced colonization that solidified black women into a 
subaltern status that when implemented, resulted in an over-representation of African 
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American women in the prison industrial complex that now works in concert with what 
Michelle Alexander named the New Jim Crow. African American scholars across many 
disciplines are working to uncover and expose colonial roots of today’s social injustices 
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